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EXTRACT 


FROM THE LAST WJLL AND TESTAMENT^. 

OF THE LATE 

REV. JOHN BAMPTON 
**CANON OF SALISBURY 

-“ I give and bequeath my Lands and Estates to the 

Chancellor, Mastefc, and Scholars of Jhe University of Oxford 
for ever, to hal% and to hold all ana singular the said Lands 
and Estates upon trust, apifto the intents and purposes her© 
inafter mentioned; that, is to say, I will and appoint that the 
Vice-Chancellor of the University of Oxford for the time being 
shall take and receive all the rents, issues, and profits* thereof, 
and (after all taxes, reparations, and necessary deductions 
made) that he pay all the remainder to the endowment of 
eight Divinity Lecture Sermons, jpiie established for ever in 
the said University, and to be performed in the manner 
following; 

“ I direct and appoint that upon the first Tuesday in Easter 
Term, a Lecturer. b» yearly chosen by the Heads of Colleges 
Only, and by no J|prs, in the room adjoining to the Printing- 
,#fouse, between^ hours of ten in the momiqg and two i^ 
the afteriMSS^o preach eight Divinity Lecture flSmmis, the 
year following, at St/Maiys in Oxford, between ttth com¬ 
mencement of the last month in Lent Term, and Jhfc aid of 
the third'week in* Act Term. 
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. “ Alscr€ direct and appoint, that the eight Divinity Lecture 
Sermons shall be preached upon either of the foljpwing 
Subjects—to confirm and establish the Christian Faith^and 
to confute *ad heretics and schismatics—upon the Divine 
authority of the Holy Scriptures—upon the autlftmty of the 
writings or the primitive Father*, as to the faith and practice 
of the primitive Church—upon tne Divinity of our Lord an# 
Saviour Jesus Christ—upon the Divinity of the Holy Ghost— 
apon the Articles of the Christian Faitji, as comprehended in 
the Apostles’ and Nicene Creeds, 

- r '*Ahsc I direct that thirty copies of the eight Divinity 
Lecture Sermons shall be always printed within two moiiCfiS 
after they are preached; and one copy shall be given to the 
Chancellor of the University, and one copy to the head of 
every College, and one copy to the Mayor of the City of Oxford, 
and one copy to be put into the Bodleian Jjbrary; and the 
expense of printing them shall be paid out of the revenue of 
the Land or Estates given for establishing the Divinity Lecture 
Sermons; and the Preacher shall not be paid, nor entitled to 
the revenue, before they are priced. • 

“ Also I direct and apjfcaft, that no person shall be qualified 
to preach the Divinity Lecture Seiwons, unless he hath taken 
the degree of Master of Arts at leas^ in one of the two Uni¬ 
versities of Oxford or Cambridge; and that the same person 
shall never preach the Divinity Lecture Sermons twice.” 
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PREFACE 


The first of the subjects vVhich, according to the^wiH^f 
Cftndh Bampton, are prescribed for the Lecturers upon, 
his foundation, is the confirmation and establishment of 
the Christian faith. This is the aim which I have 
kept in view in preparing this volume; and I should 
wish my bookTTb be judged as a contribution to apolo¬ 
getics, rather than as a historical sketch of Christian 
Mysticism. I say this because I decided, after some 
hesitation, to Adopt a historical framework for the 
Lectures, an3 this arrangement may cause my object 
to be misunderstood^ It seemed to me that the 
instructiveness of tracing the development and opera¬ 
tion of giystical ideas, in the forms which they have 
assumed as active forces in history, outweighed the 
disadvantage of appearing to waver between apology 
and narrative. A series of <hiStorical essays would, of 
course, have been qh^t^unsuitable in the University 
pulpit, and^Httreover, I did not approach the subject 
from that side. Until I began to prepare the Lectures, 
about a year Am a half before they were delivered, my 
study of the^ystical writers had been directed solely 
by my "dwT intellectual and spiritual I 

attracted to them in^ the tiope of finding nn their 
Writings a philosophy and a rule of life width would 



viii ■ CHRISTIAN MYSTICISM 

t 

satisfy jojy mind and conscience. In this I was n 
disappointed; and thinking that others might pqjhaj 
profit by following the same path, I wished to«pi 
together and publish the results of my thpught an 
reading. \ln such a scheme historical entails are eith< 
out of place or of secondar^ value; and I hope th; 
will be remembered by any historians who may tak 
the trouble to read my book^., • 

, Jhe^ philosophical* side of the subject is from m 3 
point of view of much greater/importance. I "ha#* 
done my best to acquire an adequate knowledge o 
those philosophies, both ancient and modem, which 
are most akin to speculative Mysticism, and also tc 
think out my own position. I hop^that I have 
succeeded in indicating my general standpoint, and 
that what I have written may prove fairly consistent 
and intelligible; but I haifc felt keftnly the disad¬ 
vantage of having mis seel the systematic training in 
metaphysics given by the Oxtad school of Liter# 
Humaniores , and also the difficulty (perhaps I should 
say the # presumption) of addressing metaphysical 
arguments to an audience which included several 
eminent philosophers. I wish also that I had had 
time for a more thorough study of Fechner’s works; 
for his system, so far as I understand it, seems to nae 
to have a gifcat interest and value a?S* scheme of i 
philosophical Mysticism which does not clash with 
modem science. 

I have spoken with « plainness whicflWill probably '*« 
gffe offyn*#** of the debased supqrnaturaftSlll which 
usurps.the name of M^stici^n invRoman Catholic 
countries/ * I desire to insult iio man’s, convictions : 
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and it is for this reason that I have decided“tiot to 
print iny analysis of Ribet’s work (La Mystique Divine, 
distimguie des Contrefaqons diaboliques. ^ Nouvelle 
Edition, Paris, 1895, 3 vols.), which I iift^nded to 
form an Appendix. It would have opened‘the eyes 
of some of my readers to the irreconcilable antagon¬ 
ism between the Roman Church and science; but 


though I translated stride summarised my author faith- 
' fully, the result had all the* appearance of a malicious 
travesty. I have therefore suppressed this Appendix; 
but with regard to Roman Catholic “ Mysticism ” 
there is no use in mincing matters. Those who find 
edification in signs and wonders of this kind, and 
think that su?if “ supernatural phenomena,” even if 
they were well authenticated instead of being ridiculous 
fables, could possibly establish spiritual truths, will 
find little or ribthing to please* or interest them in 
these pages. * But thosg who reverence Nature and 
Reason, and have no 4 vish to hear of either of them 
being “ overruled ” or “ suspended,” will, I hope, agree 
with me yi valuing highly the later developments of 
mystical thought in Northern Europe. 

There is another class of “ mystics ” with whom I 
have but little sympathy—the dabblers in occultism. 
“ Psychical research ” ft^m^doubt, a perfectly legitimate 
Science; but<*fften its professors invite us to watch the 
breaking down of the middle wall of partition between 
matter and spilt they have, in my opinion, ceased to 
be scientific^^nd are in reality* hankering after the 
beggarly “feflSments of the later NeoplatonisflTT> , 

The charge of pan?keisti<§ tendency" will’not, I 
iiope, be brought against me without due dbhsidera- 
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tion. *I«have tried to show how the Johannine Logos* 
doctrine, which is the basis of Christian Mysyeism, 
differs frona Asiatic Pantheism, from Acosmism^and 
from (one? kind of) evolutionary Idealism. # Of course, 
speculatiw Mysticism is nearer to Pantheism than to 
Deism; but I think it is possible heartily to eschew 
Deism without falling into the opposite error. 

I have received much hel]i from many kind friends; 
and though some of them "would not wish to be as¬ 
sociated with all of my opinions^! cannot deny myself 
the pleasure of thanking them by name. From my 
mother and other members of my family, and relations,' 
especially Mr. W. W. How, Fellow of Merton, I 
have received many useful suggestion? Three past 
or present colleagues have read and criticised parts of 
my work—the Rev. H. Rashdall, now Fellow of New 
College; Mr. H. A. £rich ar*d, now Fdllow of Trinity; 
and Mr. H. H. Williams, Fellow of Hertford. Mr. 
G. L. Dickinson, Fellow of Kind’s College, Cambridge, 
lent me an unpublished dissertation on Plotinus. The 
Rev. C.. Bigg, D.D., whose Bampton Lectures on the 
Christian Platonists are known all over Europe, did me 
the kindness to read the whole of the eight Lectures, 
and so added to the grSat debt which I owe to him 
for his books. • The Re^v M. Heald, formerly 
Scholar of Trinity, Cambridge, lent lTfe^many book^ 
from his fine library, and by inquiring for me at 
Louvain enabled me to procure the htooks on Mysti- 
cjsm which^ are no* studied in R^man Catholic* 
univ^fflP?. The Rev. Dr. Linckay, wm^tlas made 
a special study of thfc German \nystics, read my 
Lecture! *on that period,_and wrote m^ a very useful 
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letter upon them. Miss G. H. Warrack of Edinburgh 
kindly allowed. me to use her modernised version of 
Julian of Norwich. , 

# I have ventured to say in my last Lecture—and it is 
my earnest convection—that a more general •acquaint¬ 
ance with mystical theolJgy and philosophy is very 
desirable in the interests of the English Church at the 
present time. I am* not-one of those who think that 
the points at issue between Anglo-Catholics and Angle- 
Protestants are trivialV history has always confirmed 
Aristotle’s famous dictum about parties— ylryvovrai at 
trrdaeit ov we pi pu/ep&v a\\' etc fiucpwv, a-ratrui^ovcn Be 
wept p&yaktov —but I do not so far despair of our 
Church, or of TJiristianity, as to doubt that a recon¬ 
ciling principle must and will be found. Those who 
do me the honour to read these Lectures will see 
to what quarter 1 look for a mediator. A very short 
study would Ibe sufficient to dispel some of the pre¬ 
judices which still han£ round the name of Mysticism 
—that its professors are unpractical dreamers, and 
that this type of religion is antagonistic to the .English 
mind. As a matter of fact, all the great mystics have 
been energetic and influential, and their business capa¬ 
city is specially noted in a (furiously large number of 
cases. For instance, ^Jqfftius was often in request as 
h guardian trustee; St. Bernard ^showed great 

gifts as an organiser; St. Teresa, as a founder of 
convents and kjjpinistrator, gave evidence of extra- 
brdinary practical ability; even St. Juan of the Cross 
displayed fSe same qualities; John Smith WjSTth .excel¬ 
lent bursar of ^his^collep:; Flnelon ruled his diocese 
extremely well; and Madame Guyon surprised those 
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who teui dealings with her by her great aptitude i 
affairs. Henry More was offered posts of high i 
sponsibility % and dignity, but declined them. °T. 
mystic is hot as a rule ambitious, but I not thii 
he often shows- incapacity for practical life, if he co 
sents to mingle in it. And so far is it from beir 
true that Great Britain has produced but few mystic 
that I am inclined {o think -thfe*Object might be ad< 
quately studied from English writers alone. On tt 
more intellectual side we have (Without going back t 
Scotus Erigena) the Cambridge Platonists, Law an 
Coleridge; of devotional mystics we have attractiv 
examples in Hilton and Julian of Norwich; while ii 
verse the lofty idealism 1 and strong Teligious bent c 
our race have produced a series of poet-mystics such a 
no other country can rival. It has not been possibli 
in these Lectures tq^do justice to tieorge Herbert 
Vaughan “ the Silurist,” Quarles, Crashaw, and others 
who have all drunk of the same Veil. Let it suffice tc 
say that the student who desires to master the history 
of Mysticism in Britain will find plenty to occupy his 
time. But for the religious public in general the most 
useful thing would be a judicious selection from the 
mystical writers of different times and countries. Those 
who are more interested iiKifce practical and ddVo- 
tional than the speculative side may stiJffy with great' 

1 It is really time that we toojc to burning that travesty of the British 
character—the John Bull whom our comic papers represent “ guarding his 
pudding”—instead of Guy $awkes. Even in the Nineteenth century, 
ajpid all the s tydid materialism bred of commercia^jgendancy, this 
Country ha^TSoduced a richer crop of imaginative literature than any 
other; and it is significant that^while jf GermViy philosophy is falling 
more and more into the hands of the empirical schotl, our own thinkers 
are nearly all staunch idealists. 
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profit some parts of St. Augustine, the sersncms of 
Taule^ the Theologia Germanica, Hilton’s Scale of 
Perfection, the Life of Henry Suso, St. Francis de 

of 

Sales and S^nelon, the Sermons of John Stnith and 
Whichcote’s 'Aphorisms, and the later works oS William 
L§w, not forgetting the ffcets who have been men- 
tioned. I can think of no course of study more fitting 
•for.those who wish to*revise in themselves and others 
• the practical idealism of the primitive Church, which 
gained for it its greatest triumphs. 

I conclude this Preface with a quotation from 
William Law on the value of the mystical writers. 
“ Writers like those I have mentioned,” he says in a 
letter to Dr. Trapp, “there have been in all ages of 
the Church, but as they served not the ends of popular 
learning, as they helped no people to figure or pre¬ 
ferment in the ^forld, and *were useless to scholastic 
controversial Writers, so they dropt out of public uses, 
and were only known^or rather unknown, under the 
name of mystical writers, till at last some people have 
hardly heard of that very name: though, if ? man 
were to be told what is meant by a mystical divine, 
he must be told of something as heavenly, as great, as 
desirable, as if he was told what is meant by a real, 
regenerate, living meitibej* of the mystical body of 
Christ; for thsy^vere thus called for no other reason 
than as Moses and the prophets, and the saints of 
the Old Testament? may be called the spiritual Israel, 
ar the true mj^lcal Jews. Thes» writers began their 
office of teatffing as # John the Baptist did* after they 
iad passed througkf eveJy kiifa of mortification and 
fclf-dewiffl, every kind of trial and purification, both 
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inwasd.and outward. They were deeply learned in 
the mysteries,of the kingdom of God, not throijgh the 
use of lexicons, or meditating upon critics, but because 
they had* passed from death unto life. Jhey highly 
reverence and excellently direct the fcrue use of every¬ 
thing that is outward in relijion; but, like the Psalmi^’s 
king’s daughter, they are all glorious within. They > 
are truly sons of thunder, t and*sons of consolation;' 
fliey break open tfie whited sepulchres; they awaken 1 
the heart, and show it its filth jjpd rottenness of death; 
but they leave it not till the kingdom of heaven is 
raised up within it. If a man has no desire but to be 
of the spirit of the gospel, to obtain all that renova¬ 
tion of life and spirit which alone ca»it)ake him to be 
in Christ a new creature, it is a great unhappiness to 
him to be unacquainted with these writers, or to pass 
a day without reading something of Mat they wrote/ 

^ . A 
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LECTURE I 



“'Efur Si iroSeiKriov il» h' t’rrvxk rj /leyhrrj mpi $euv 1} rmh 
Imla Morat' 1 } Si 5j| irWeifts (<mu, jwoh pin tvumt, co<poh S 

rurrh ” * * 

‘‘ * Plato, Phadm, p. 245. 

“'Thoas. Es spricht kein Gott; es^richt dein eignes Heft. 
Iphiginia, Sie reden nur durch unser Here zu uns.” 

Goethe, Iphigtnit, 

“Si notre vie est mains qu’une journde 
En Wtemel; si l’an qui fait le tour, 

Chasse nos jours sans espoir de retour j 
Si passable est toute chose nde; 

Que songes-tu, mon Sme emprisonnde? 

Pourquci te plait fgbscur de notre jour, 

Si, pour vqjer en un plus clair s?jour, 

Tu as au dos Paile bien empennde 1 % 

Li est le bien que tout esprit ddsire, 

Li, le repos oi tout le Aonde aspire, 

Li est l’amour, la le plaisir encore! 

Li, 6 mon ime, au plus haut ciel guidde, 

Tu y pourras reconnaitre 1 ’idde 
De lajbeautd qu’en ce monde j’adore 1 * * 


Old Poet, 
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le'cture* I 

• 

. (General Char^teristics of Mysticism 

“ Beloved, now are we children of God, and it is not yet made manifest 
what we shall be. We know that, if He shall be manifested, we shall be 
like Him; for we shall see Him even as He is.” —i John iii. 2, 3. 

No word in our language—not even “ Socialism ”— 
has been employed more loosely than “ Mysticism.” 
Sometimes it is ifbed as an equivalent for symbolism or 
allegorism, sofnetimes for theosophy or occult science; 
and sometimes it merely suggests the mental state of 
a dreamer, pr vague and fantastic opinions about God 
ancf the world. In Roman Catholic writers, “ rpystical 
phenomena” mean supernatural suspensions of phys¬ 
ical law. Even those writers who have made a special 
‘study of the subject, show by their definitions of the 
Mjord how uncertain is* it^ connotation.* It is therefore 
liecessary that I Should make clear at the outset what I 
•understand by the term, and what aspects of religious 
life and thought 11 intend to deal with in these 
Lectures. ^ • 

The history of th» word begins in close connexion 

\ 1 

«£ee Appendix \ for deamtiBis of Mysticism and Mystical Theo¬ 
logy. 7 - "• 
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with fhe*Greek mysteries. 1 A mystic (jivorryt) is one 
who has been, or is being, initiated into some esoteric 
knowledge of Divine things, about which he mustrkeep 
his moutlf shut (jivetv ) ; or, possibly, he is® one whose 
eyes are still shut, one who is not yet ati en-oim??. 2 The 
word was taken over, with* other technical terms #>f 
the mysteries, by the Neoplatonists, who found in the 
existing mysteriosophy a discipline, worship, and rule 
of life congenial to their speculative views. But as the 
tendency towards quietism and«ifttrospection increased 
among them, another derivation for “ Mysticism ” was 
found—it was explained to mean deliberately shutting, 
the eyes to all external things. 3 We shall see in the 
sequel how thisvlater Neoplatonism parsed almost entire 
into Christianity, and, while forming the basis of 
mediaeval'Mysticism, caused a false association to Cling 
to the word even down to the Reformation. 4 

The phase of thought or feeling \$hich we call 

1 See Appendix B for a discussion of the influence of the Greek mysteries 
upon Christian Mysticism. 

* Tholuck accepts the former derivation (cf. Suidas, fiwrr/jpta 

wapA t& *roi>» dxot Wrat prfieiv rb <rripa xal prjBtvi rqDro, lyeurffau); 
Petersen, the latter. There is no doubt that /cbrjon was opposed to 
trowrela, and in this sense denoted incomplete initiation ; but it was also 
made to include the whole p^>cess. The prevailing use of the adjective 
fiutmeds is of something seen “ through a glass darkly,” some knowledge * 
purposely wrapped u^in symbols, t, « 

* So Hesychius says, iddorai, dr& prfHputomct rdt cuati-faeut xol 

rSm oapKiKwr QporrtSm/ yeri/xcroi, oOru rdt Oelat draKipfeit itdxpvro. 
Plotinus and Proclus both use ptiu of the “closed eye” of rapt c np. 
temptation. » 

4 I cannot agree with Lasson (in his book on Meister Eckhart) tK^ “ the 
connexion with the Greek mysteries throws no light on the subject.” No 
writer had more influence upon the growth-of Mystidfsm in the Church 
than Dionysius tKf Areopagiteu whose main'object is to present Chris¬ 
tianity in the,light of a Platonic myiitriosophy. The same purpose is 
evident ir^ Clement, and in other Christen Platonist^betweenXlemenNtnd 
Dionysius. See Appendix^B. 
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Mysticism has its origin in that which is*the raw 
material of all religion, and perhaps of all phildsophy 
and &rt as well, namely, that dim consciousness of the 
bejumd\ whityi is part of our nature as hunfan beings. 
Men have given different nhmes to these “ obstinate ques¬ 
tionings of sense and outward things.” We may call them* 
if we will, a sort of higher instinct, perhaps an anticipa¬ 
tion of the evolutionary process > or an extension of 
the frontier of consciousness; or, in religious language, 
the voice of God spS&king to us. Mysticism arises 
when we try to bring this higher consciousness into 
relation with the other contents of our minds. Religious 
Mysticism may be defined as the attempt to realise the 
presence of the living God in the soafc and in nature, 
or, more generally, as the attempt to realise , in thought 
Sid feeling , the immanence qf the temporal in the eternal, 
and of the eternal in the temporai. Our consciousness 
of the beyond is, I say, the raw material of all religion. 
But, being itself formless, it cannot be brought directly 
into relation with the forms of our thought. Accordingly, 
it has to express itself by symbols, which are a 5 it were 
the flesh and bones of ideas. It is the tendency of all 
symbols to petrify or evaporatg, and either process is 
fatal to them. Thqy soon repudiate their mystical 
# &ri£in, and forthwith Icm# tfieir religious oontent. Then 
cop ies a return to the fresh springs of the inner life— 
a revival of spirftuality in the midst of formalism or 
untifelief. This is the historical function of Mysticism 
—it appears* as an independent active principle, the 
spirit of reformations and revivals. But since every ' 
principle* must fina for itself appropriate instru¬ 
ments, Mysticism has developed a speculative and 
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practical* system of its own. As Goethe says, it ii 
s the 'Scholastic of the heart, the dialectic th< 
feelings.” I % n this way it becomes possible to "con 
sider it a/ a type of religion, though it gfust always 
be remembered that in becoming suclf it has incorpor¬ 
ated elements which do not belong to its inmost being. 
As a type of religion, then, Mysticism seems to rest on 
the following propositions or articles of faith:— 

First, the soul (as well ‘as the body) can see and 
perceive—ecm Be at<rdr)<fi& n<s, as Proclus says. 

We have an organ or faculty for the discernment of 
spiritual truth, which, in its proper sphere, is as much 
to be trusted as the organs of sensation in theirs. 

The second proposition is that, since we can only 
know what is akin to ourselves, 2 man, in order to know 
God, must be a, partaker of [he Divine nature. “ What 

1 It should also be borne in mind that every historical example of a 
mystical movement may be expected to ej^iibit characteristics which are 
determined by the particular forms of religious deadness in opposition 
to which it arises. I think that it is generally easy to separate t^iese 
secondary, accidental characteristics from those which are primary and 
integral, ahd that we shall then find that the underlying subfiance, which 
may be regarded as the essence of Mysticism as a type of religion, is 
strikingly uniform. 

* The analogy used by Ploticus (Ennead i. 6 . 9) was often quoted and 
imitated: “ Even as the eye could not behold the sun unless it were itself 
sunlike, so neither could the soul UKtoId (Sod if it were not Godlike.’’ 
Lotze (Microcosm*:, and cf. MctaphysTt!*, 1st ed.,*p. 109) falls foul oft* 
Plotinus for this argument. “The reality of the external world is utterly 
severed from our senses. It is vain to call the eye sunlike, as if it neeafefl 
a special occult power to copy what it has itself pfoduced ; fruitless are all 
mystic efforts to restore to the intuitions of sense, by means of a Secret 
identity of mind with things? a reality outside ourselves.” Whether the 
subjective idealifkn of this sentence is consistent wit£ the subsequent 
dogmatic assertion that "naturw is animated throughout,” it is sot my 
province to determine. The latter docline is held by a large school^f 
- mystics: tl)h kcosmistic tendency of the -former has rad only too inucn 
attraction for mystics of another school. 
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we are, that we behold; and what we behold*thlt we 
are,” says Ruysbroek. The curious doctrine which we 
find in the mystics of the Middle Ages, that there is at 
“ tfce apex* of the mind ” a spark whicfi Is consub- 
stantial with the»uncreated ground of the Deity, is thus 
accounted for. We could*not even begin to work out 
our own salvation if God were not already working in 
us. It is always “ irt*Hi& light ” # that “we see light.” 
The^octrine has been felt*to be a necessary postulate 
by rrlost philosophers’who hold that knowledge of God 
is possible to man. For instance, Krause says, “ From 
finite reason as finite we might possibly explain the 
thought of itself, but not the thought of something that 
is outside finite feasonable beings, far less the absolute 
idea, in its contents infinite, of God. To beqome aware 
of God in knowledge we require certainly to make a 
freer use of our finite power .of thought, but the 
thought of Clod itself is primarily and essentially an 
eternal operation of tMe eternal revelation of God to the 
fiiyte mind.” But though we are made in the image of 
God, ou likeness to Him only exists potentially. 1 The 
Divine spark already shines within us, but it has to be 
searched for in the innermost depths of our personality, 
and its light diffused over our whole being. 
f This brings ys to fnird propcftitipn—“ Without 
holiness no man may see the Lord "; or, as it is ex¬ 
pressed positively in the Sermon on the Mount, 
“ Blessed are the*pure in heart: for they shall see God.” 


Sensuality ajid selfishness are absolute disqualifications 
for' knowing “ the things of thy Spirit of God." 

-"fTMls distin ct i o n is drawn b) Origen, and accepted by alj the mystical 
wnt*4 • % ' 




* 
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These .fundamental doctrines are very clearly laid 
down in the passage from St. John which I read as 
the text of this Lecture. The filial relation to Gftd is 
already cleimed, but the vision is insepAable from 
likeness to sHim, which is a hope, not # possession, and 
is only to be won by “ purifying ourselves, even as He 
is pure.” 

There is one morg fundamental doctrine which we 
must not omit. Purificatiorf removes the obstacles to 
our union with God, but our guide on the upward path, 
the true hierophant of the mysteries of God, is love?- Love 
has been defined as “ interest in its highest power ” ; * 
while others have said that “ it is of the essence of love 
to be disinterested.” The contradiction is merely a verbal 
one. The two definitions mark different starting-points, 
but the two “ ways of love ” should bring us to the 
same goal. The possibility of disinterested love, in the 
ordinary sense, ought never to have been called in 
question. “ Love is not love when it asks for a 
reward. Nor is the love of man to God any exception. 
He who. tries to be holy in order to be. happy will 
assuredly be neither. In the words of the Theologia 
Germanica, “ So long as a man seeketh his own highest 
good because it is his, he will never find it.” The 

« ^ * * r- 

1 Faith goes so closely band in hand wiflwlove that the mystics seldom V 

try to separate them, and indeed they need not be separated. William 
Law’s account of their operation is characteristic. “ When the seed of the 
new birth, called the inward man, has faith awaken*! in it, its faith is not 
a notion, but a real strong essential hunger, an attracting or magnetic 
desire of Christ, which as it proceeds from a seed of the Divine nature in 
us, so it attracts and unites with its like: it lays hold oh Christ, puts on 
the Divine nature, and in a living and real manner grows powerful over 
all our sins, and effectually works outpour salvation” (Grounds nod 
Rtasont of dfjistion Regeneration), • 

* R. L. Nettleship, Xtmainf. 
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mystics here are unanimous, though some,*like St. 
Bernaxi, doubt whether perfect love of God can ever 
be attained, pure and without alloy, whilg we are in 
thi% life . 1 “The controversy between F^nelon and 
Bossuet on this %ubject is well known, ancf few will 
deny that F^nelon was mainly in the right. Certainly 
.he had an easy task in. justifyirig his statements from 
the' writings of the s&Ints. • But we need not trouble 
ourselves with the “ mystic paradox,” that it would be 
better* to be with Christ in hell than without Him in 
heaven—a statement which Thomas k Kempis once 
wrote and then erased in his manuscript. For wherever 
Christ is, there is heaven : nor should we regard eternal 
happiness as any&iing distinct from “ a true conjunc¬ 
tion of the mind with God.” 2 * “ God is not without or 

above law: He could not rpake men either sinful or 
miserable .” 8 To believe otherwise is to suppose an 
irrational universe, the one thing which a rational man 
cannot believe in. * 

The mystic, as we have seen, makes it his life’s aim 
to be transformed into the likeness of Him in* whose 
image he was created . 4 He loves to figure his path 
as a ladder reaching from earth Jo heaven, which must 
be climbed step by sjep. ^This scala perfectionis is 
^tiefhlly divided into tb**e stages* The first is called 

1 “ Nescio si a quoquam homine quartus (gradus) in hac vita perfecte 
apprehenditur, ut se scilicft diligat homo tantum propter Deum. Asserant 
hoc si qui experti sunt: mihi (fateor) impossibile videtur ” (JDe cUHgmdo 
Deo, xv. j Epist. xi. 8). * 

- * From a sermon by Smit^, the Cambridge Flatonist. * Plotinus, too; 
says well, rf nr 4 XXo tlSot repl *♦> trrouBaior @lor frjrel, oi r&r 

rrorigfop jS low ftpre? (Emuad i. 4. ti). 

* From Smith’s sermons. \ 

4 Pindar’s ytroio otit ion (iaSdr is a fine mystiAl maxim. (Pytk. 2. 131.; 
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the purgative life, the second the illuminative, while 
the third, which is really the goal rather than % part 
of the jourpey, is called the unitive life, or stdte of 
perfect contemplation . 1 We find, as we should expect, 
some differences in the classification, Sut this tripartite 
scheme is generally accepted. •* 

The steps of the upward path constitute the ethical • 
system, the rule of life, of the mystics. The first stage, 
the purgative life, we read‘in the Theologia Gertnartica, 
is brought about by contrition,*t>y confession, by hearty 
amendment; and this is the usual language in treatises 
intended for monks. But it is really intended to 
include the civic and social virtues t in this stage* 
They occupy the lowest place, it is true; but this only 
means that they must be acquired by all, though all 
are not called to the higher flights # of contemplation. 
Their chief value, according to Plotinus, is to teach us 

•j 

the meaning of order and limitation (rrfft? and wepa<:), 
which are qualities belonging *to the Divine nature. 
This is a very valuable thought, for it contradicts .that 
aberrafion of Mysticism which calls God the Infinite, 
and thinks of Him as the Indefinite, dissolving all 
distinctions in the si>yss of bare indetermination. 
When Ewald says, “ the ^rue giystic never withdraws 

1 Strictly, the Unitive road (via) leaSPto the (ftntemplative life (vitDis, 
Cf. Benedict, xiv., De Servorum Dei beatific., iii. 26, “Perfecta hsec 
mystica unio reperitur regulariter in perfecto contemplative) qui in vita 
purgativa et illuminativa, id est meditativa, et cfitemplativa diu venatus, 
ex speciali Dei favore ad infusam contemplation) evectus est.” On the 
three ways, Suarez says, “ Distinguere sclent mystici tres vias, purgadvam, 
illuminativam, et unitivam.” Molinos was^juite a heterodox mystic in 
teaching that there is but a tunica via, scilicet interna,” and this pro¬ 
position was condemned by a Bull of Innocent XI. 

* In PJ^tinus the civic virtues precede the cathartic; but they are not, as 
with some perverse mystic#, considered to lie outside the path of ascent. 
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himself wilfully from the business of life, no,'‘hot even 
from |he smallest business,” he is, at any rate, saying 
nothhig which conflicts with the principles of Mysticism . 1 

The purgative life necessarily includes self-Siscipline: 
does it necessarily include what is commoifly known 
as* asceticism ? It woulcf be easy to answer that 
asceticism means nothing but training, as men train 
for'a race, or more bfoacily still, that it means simply 
“ the acquisition of some greater power by practice.” * 
But when people speak* of “ asceticism,” they have in 
their minds such severe “ buffeting ” of the body as 
was practised by many ancient hermits and mediaeval 
monks. Is this an integral part of the mystic’s 
“ upward path ” ? We shall find reason to conclude 
that, while a certain degree of austere simplicity 
characterises the ^outward life of nearly all the mystics, 
and while an almost morbid desire to suffer is found 
in many of them, there is nothing in the system itself 
to encourage men to trialtreat their bodies. Mysticism 
enjoins a dying life, not a living death. Moreover, 
asceticism? when regarded as a virtue or duty ih itself, 
tends to isolate us, and concentrates our attention on 
our separate individuality. Tlys is contrary to the 
spirit of Mysticism, wjjich aims at realising unity and 
^lidhrity everywhere. Monkish asceticism (so far as 
it goes beyond the struggle to live unstained under 

1 Tauter is careful to jlut social service on its true basis. " One can 
spin,” he says, “another can make shoes; arid all'these are gifts of the 
Holy Ghost I tell you, if I,were not a priest, I should esteem it a great 
gift that I was able to make shoes, and frould try to make them so well 
a pattern to all.” In a later Lecture I shall revert to the charge 
oHndoleht neglect of duties, so often preferred against the mystiaf. 

* & I4 NetUeship, Ktmmnu * 
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unnaturjfi conditions) rests on a dualistic view of the 
world which does not belong to the essence of Mysticism. 
It infected all the religious life of the Middle AgdS, not 
Mysticisnf only . 1 * « 

The sdfcond stage, the illuminative life, is the con¬ 
centration of all the facultiel, will, intellect, and feeling, 
upon God. It differs from the purgative life, not in ■ 
having discarded g«od works* bht in having come to 
perform them, as Fdnelon days, “ no longer as virtues,” 
that is to say, willingly and alnWst spontaneously.' The 
struggle is now transferred fo the inner life. 

The last stage of the journey, in which the soul 

presses towards the mark, and gains the prize of its 

• * 

high calling, is the unitive or contemplative life, in 
which man beholds God face to face, and is joined to 
Him. Complete union wjth God is the ideal limit of 
religion, the attainment of which would be at once its 
consummation and annihilation. It is in the continual 
but unending approximation to it that the life of 
religion subsists . 2 We must therefore beware o& re¬ 
garding the union as anything more than en infinite 
process, though, as its end is part of the eternal 
counsel of God, there a sense in which it is already 

a fact, and not merely a thing desired. But the word 
» • * ^ , 

1 In a Romaif Catholic manual I *lfnd: “Hon raro sub nominb 
theologize mysticse intelligitur etiam ascesis, sed immerito.« Nam ascesis 
consuetas tan turn et tritas perfectionis semitas ostendit, mystics sutem 
adhuc excellentiorem viam demonstrat.” Thisjis to identify “mystical 
theology” with t|>e higher rungs of the ladder. It has been used in this 
curious manner from'the Middle Ages. Rlbet says, “La mystique, 
comtne science tp&iale, fait partie de la th^ogie asc^tique ”; that part, 
namely, “dans lequel l’homifte est rfduit k la passivity par faction 
souveraine de Dieu.” “L’asctse” is defined as “ l’ascension de^gie 
vers Diety** * 

* Cf. Professor W. Wallace’s collected Ltcturts and Estayt, p. 376. 
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deification holds a very large place in the writings of 
the Fathers, and not only among those who have-teen 
calledt mystics. We find it in Irenaeus as well as in 
Clqpient, in*Athanasius as well as in Gregory%of Nyssa. 
St. Augustine is «to more afraid of “ deificarii’ in Latin 
than Origen of BeoiroielaGto, in Greek. The subject is 
.ope of primary importance to anyone who wishes to 
'understand mystical theology; bu^ it is difficult for us 
to enter into the minds of the ancients who used these 
expressions, both becau£# was a very fluid concept 
in the early centuries, and because our notions of 
personality are very different from those which were 
prevalent in antiquity. On this latter point I shall 
have more to sa£ presently; but the evidence for the 
belief in “ deification,” and its continuance through the 
Middle Ages, is too voluminous to be givjen in the 
body of these Lectures . 1 iLet it suffice to say here 
that though Aach bold phrases as “ God became man, 
that we might become God,” were commonplaces of 
doctrinal theology at least till after Augustine, even 
Clement ^nd Origen protest strongly against the 
“very impious” heresy that man is “a part of God,” 
or “ consubstantial with God.” * The attribute of 
Divinity which was chiefly in tne minds of the Greek 
fathers when they mac^ tHIse statement^, was that of 
imperishableness. 

Asf to the means by which this union is manifested 

to the consciousniss, there is no doubt that very many 

• * 

1 See Appendix C on the Doctrine of Deification. • 

* So Finelon, after asserting the truth of mystical “ transformation," 
adds ; *» It is false to say that transformsuion is a deification of the real 
**nattjiral soul, or whypostatic union, or an unalterable conformity With 
God.* \ v *■ 
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mystics believed in, and looked for, ecstatic revelationsr 
trances, or visions. This, again, is one of the «crucial 
questions of Mysticism. 

Ecstasy dr vision begins when thought deases, to,our 
consciousness , to proceed from ourselves. It differs 
from dreaming, because tte subject is awake, wit 
differs from hallucination, because there is no organic 
disturbance: it is, pr claims 46' be, a temporary en-’ 
hancement, not a partial disintegration, of the mental ' 
faculties. Lastly, it differs^fsem poetical inspiration, 
because the imagination is passive. 

That perfectly sane people often experience such 
visions there is no manner of doubt. St. Paul fell 
into a trance at his conversion, and again at a later 
period, when he seemed to be caught up into the third 
heaven. The most sober and practical of the mediaeval 
mystics speak of them as common phenomena. And 
in modern times two of the sanest of ofir poets have 
recorded their experiences in words which may be worth 
quoting. 

Wordsworth, in his well-known “ Lines composed 
above Tintern Abbey,” speaks of— 

“Thnt serene and blessed mood, 

In which . . . the breath of this corporeal frame, 

And even •the motion Tlf our human blood, 

Almost suspended, we are laid asleep 
In body, and become a living soul: 

While with an eye made quiet by the power 
Of harmony, and the deep powerlof joy, 

We see into the life of things.” 

• 

And Tennyson says^ “ A kind* of waking trance I 

1 Lift of Ttnnyum, vot. i. p. 32a The curious*experience, tha^tt* 
sepetitionfof his own nam% induced a kind of trance, is.used by the poet 
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have often had, quite from boyhood, when I h^ve been 
all alojp. This has generally come upon me through 
* repealing my own name two or three times to myself 
silently, tilUall at once, out of the intensity of the 
consciousness of* individuality, the individual itself 
seeped to dissolve and fad«^ away into boundless being: 
and this not a confused state, but the clearest of the 
clearest, and the surest sof the surest, the weirdest of 
• the weirdest, utterly beyond words, where death was 
an almost laughable impossibility, the loss of personality 
(if so it were) seeming no extinction, but the only true 
life.” 

Admitting, then, that these psychical phenomena 
actually occur, Ve have to consider whether ecstasy and 
kindred states are an integral part of Mysticism. In 
attempting to answer this question, we shall find it 
convenient to distinguish between the Neoplatonic 
vision of the «super-essential One, the Absolute, which 
Plotinus enjoyed several times, and Porphyry only 
once, and the visions and “ locutions ” which are 
reported in all times and places, especially. where 
people have not been trained in scientific habits of 
thought and observation. The former was held to be 
an exceedingly rare privilege, tHfe culminating point of 
the contemplative life. * I sM&ft speak of it in my third 
Lecture; and shall there show that it belongs, not to 
the essence of Mysticism, and still less to Christianity, 
but to the AsiafSc leaven which was mixed with 
Alexandrian thought, and thence passed into Catholic- 
• 

in his beautiful mystical poem, “ The Ancient Sage.” It would, indeed, 
hMsdfceh equally easy to illustrate this topic from Wordsworth’s prose 
and Tenpy**’, go«t£ , \ 
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ism>= regards visions in general, they were i 
invention of the mystics. They played a muqji mo. 
important part in the life of the early Churchi tha 
many ecclesiastical historians are willing to admi 
Tertulliai?, for instance, says calmly, “ The majorit; 
almost, of men learn God frfim visions." 1 Such imp^p 
reliance was placed on the Divine authority of vision, 
that on one occasion an ignorant peasant and a marrie 
man was made Patriarch of Alexandria against hi 
will, because his dying pred^gpssor had a vision tha 
the man who should bring him a present of grape 
on the next day should be his successor! In coursi 
of time visions became rarer among the laity, bu 
continued frequent among the monfcs and clergy 
And so the class which furnished most of the shining 
lights of Mysticism was that in which these experiences 
were most common. ‘ * 

But we do not find that the masters of the spiritual 
life attached very much importance to them, or often 
appealed to them as aids to faith.® As a rule, visions 
were Regarded aS special rewards bestowe^l by the 
goodness of God on the struggling saint, and especially 
on the beginner, to refresh him and strengthen him in 
the ‘hour of need. \^ry earnest cautions were issued 
that no efforts must bo matte to fnduce them artificially, 
and aspirants were exhorted neither to desire them, 

nor to feel pride in having seen them. The spiritual 

* • 

1 See the veryinteresting pote in Harnack, History of Dogma, vol. i. p. 53. 

* The AbW. Migne says truly, “ Ceux qul traitent les mystiques de 
^isionnaires seraient fort Itonnds de voir quel £eu de cas ils font des visions 
en elles-mtoes.” And St. Bonaventura says of visions, “ Nec &ciunt 
sanctum qec ostendunts alioquin Balaam sancpis* asset, *t atiitSfypm * 
vidit Anfelum.” 



CHARACTERISTICS OF MYSTIcIsM 17 

guides of the Middle Ages were well aware ^hat Such 
experiences often come of disordered nerves and 
weakened digestion; they believed also that they are 
sometimes delusions of Satan. Richard of Ct. Victor 
says, “ As Christ* attested His transfiguration by the 
presence of Moses and Eli^, so visions should not be 
believed unless they have the authority of Scripture.” 
^Albertus Magnus tries *£0 classify them, and says that 
those which contain a sensuous element are always 
dangerous, Eckhart is«g*?fl more cautious, and Tauler 
attaches little value to them. Avila, the Spanish 
mystic, says that only those visions which minister to 
our spiritual necessities, and make us more humble , are 
genuine. Self^ncJuced visions inflate us with pride, 
and do irreparable injury to health of mind and body . 1 

It hardly falls within my task to attempt to deter¬ 
mine what these'visions really are. The subject is 
one upon whioh psychological and medical science may 
some day throw more Jight. But this much I must 
say, to make my own position clear: I regard these 
experiences as neither more nor le£s “ supernatural ” 
than other thental phenomena. Many of them are cer¬ 
tainly pathological ; 2 about others we may feel doubts; 

• * 

1 The following passage fro^ St. Francis de Sales is much to the same 
efect as those referred to in t^g text: “ Les phifbsophes mesmes ont 
recogneu certaines espies d’extases naturelles faictes par la vehdmente 
application de l'esprit it la consideration des choses relevees. Une barque 
de la bonne et saincte extase est qu’elie ne se prend ny attache jamah 
jtant k fentendement qu’t la volontrf, laquelle elle esmeut, eschauffe, et 
'remplit d'une puissante affection, envers Dieu ; de maniire que si l’extase 
iest plus belle que bonne, plus lumineuse qu’affective, elle ^st grandement 
douteuse «t digne de soupfone” . 

* Some of my readers may find satisfactron in the following passage of 
Taylor: “ In^eejl, when persons have Jong been softened with 
the continual ■ droppings of religion, and their^spirits made timorous and 
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but 'sonvi have every right to be considered as real 
irradiations of the soul from the light that “ ever 
shines,” real notes of the harmony that “ is in immortal 
souls.” fei illustration of this, we may appeal to three 
places in ,$he Bible where revelations of the profoundest 
truths concerning the natuje and counsels of God are 
recorded to havfc been made during ecstatic visions. 
Moses at Mount Horeb heaid, during the vision of 
the burning bush, a procjamation of God as the “ I ' 
am ”—the Eternal who is e5os&ed above time. Isaiah, 
in the words “ Holy, Holy, Holy,” perceived dimly 
the mystery of the Trinity. And St. Peter, in the 
vision of the sheet, learned that God is no respecter of 
persons or of nationalities. In suclr caSes the highest 
intuitions or revelations, which the soul can in its best 
moments just receive, but cannot yet grasp or account 
for, make a language for ‘themselvel, as it were, and 
claim the sanction of external authority, until the 
mind is elevated so far as to .feel the authority ‘ not 
less Divine, but no longer external. We may find 
fairly close analogies in other forms of th%t “ Divine 
madness,” which Plato says is “ the source of the 

chiefest blessings granted to men ”—such as the rapture 

• 

apt for impression by the assiduity gf prayy, and the continual dyings of 
mortification—the faJhcy, which is a vegreat i^trument of devrtion^s 
kept continually warm, and in a disposition and aptitude to take fire, and 
to flame out in great ascents; and when they suffer transportations beyond 
the burdens and support of reason, they suffer they know not what, and 
call it what they please.” Henry More, too, sfys that those who would 
“make their whole nature desolate of all animal figurations whatever,” 
find only “a jraste, silent solitude, and one uniform parcjfcedness and 
vacuity. And yet, while a nan fancies hinSelf thus wholly DivirSS, Jte is 
not aware how he is even then held down by his animal nature j and that 
it is noting but the stillness and fixedness of rrsflagcholy that thuftrtMES* 
him, instead of the true Djyine principle." 

t 
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of the poet, or (as Plato adds) of the love*. 1 And 
even tfcjfe philosopher or man of sconce may be sur¬ 
prised) into some such state by a sudden realisation of 
the ^sublimity of his subject. So at least Hacordaire 
believed when h# wrote, “All at once, as if by chance, 
th% hair stands up, the breath is caught, the skin 
jcoptracts, and a cold sword pierces to the very soul. 
It is the sublime Which, has manifested itself!” 2 
Even in cases where there is.evident hallucination, e.g. 
when * the visionary, sees*'Sn angel or devil sitting on 
his book, or feels an arrow thrust into his heart, there 
need be no insanity. In periods when it is commonly 
believed that such things may and do happen, the 
imagination, instead of being corrected by experience, 
is misled by it. Those who honestly expect to see 
miracles will generally see them, without detriment 
either to their truthfulness or sanity in other matters. 

The mysti£, then, is not, as such, a visionary; nor 
has he any interest in* appealing to a faculty “ above 
reaspn,” if reason is used in its proper sense, as the 
logic of tiie whole personality. The desire to find 
for our highest intuitions an authority wholly external 
to reason and independent of it,—a “ purely super¬ 
natural ” revelation,—has, as I^ecdjac says, “ been the 
causer of the longest a^tf tiffe most dangerous of the 
aberrations from which Mysticism has suffered.” This 
kind of'SUpejnaturalism is destructive of unity' in our 
ideas of God, the world, and ourselves; and it casts a 
slur jmufche faculties which are the appointed organs 
of communication be^veen God# and man. A revela- 

‘ Pk&drus, 244, 24s ; Ion, 534 - a 

* Lacordaire, Cmffrmcts, xjgnrii. Ar r 
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•'■tiorf* absolutely ffaascending reason is an absurdity: 
no '' such revelation could ever be made, din the 
striding phrase of Macarius, “ the human mind As the 
throne o£*the Godhead.” The supremacy 8 f the reason 
is the favourite theme of the Cambridge Platonists, 
two of whom, Whichcote pand Culverwel, are neper 
tired *of quoting the text, “ The spirit of man is the., 
candle of the Lord.” “ Sir, h “oppose not rational td 
spiritual,” writes Whichcote to Tuckney, “ for spiritual ’ 
is most rational.” And agSSOv “ Reason is the Divine 
governor of man’s life: it Lf^the very voice of God.” 1 
What we can and must transcend, if we would make 
any progress in Divine knowledge, is not reason, but 
that shallow rationalism which regards the data on 
which we can reason as a fixed quantity, known to 
all, and which bases itself on a formal logic, utterly 
unsuited to a spiritual view of things' Language can 
only furnish us with poor, misleading and wholly 
inadequate images of spiritual facts; it supplies us 
with abstractions and metaphors, which do not really 
represent what we know or believe about*God and 
human personality. St. Paul calls attention to this 
inadequacy by a series of formal contradictions: “ I 
live, yet not I ” ; “ dying, and behold we live ”; “ when 

I a tk weak, Jthrti I am strong^* and % so forth; and w{e 

«» 

* 1 CompAre, too, the vigorous words of Henry Idols,* the Stott mystical 
of the group: “ He that miibefieves and lays^ aside tlear and cautious 
reason in things, that fall under the discussion of reason, upon the pretence 
of hankering after some higher principle (which, a thousand to one^proves 
but the infatuation of melancholy, and a superstitious hallu&natlagL fa a» 
ridiculous as if he would, no^ use his nattftal eyes about theLrfyoper 
object till the presence of some supernatural light, or till he h^l got a 
pair of spectacles nude of the crystalline heaven, Or at the talmm 
to hang tpon his nose for to look through.” 
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find exactly the same expedient dft Plotinu*, who is 
very fd*d of thus showing his contempt for the logic 
of identity. When, therefore, Harnack s^yg •that 
“ Mysticism *is nothing else than rationalist applied 
to a sphere abovf reason,” he would have Stfne better 
to«say that it is “ reason lapplied to a sphere above 
■nationalism.” 1 

* For Reason is still *fcing.”* Religion must not'be 
* a matter of feeling only. St. John’s command <to “ try 
every ‘spirit” condemns 4 £lT attempts to make emotion 
or inspiration independent of reason. Those who thus 
blindly follow the inner light find it no “candle of 
the Lord,” but an ignis fatuus ; and the great mystics 
are Well aware of* this. The fact is that the tendency 
to separate and half personify the different faculties 
—intellect, will, feeling—is # a mischievous one. Our 
object should be so to unify our personality, that our 
eye may be sfngle, and our whole body full of light. 

We have considered •briefly the three stages of the 
mystic’s upward path. The scheme of life therein 
set forth "was no doubt determined empirically, and 
there is nothing to prevent the simplest and most 
unlettered saint from framing # his conduct on these 
principles. Many of # the mediaeval mystics hsSd no 
taste^for speculation or philosophy; 8 they* accepted on 
authority the : |pn tire body of Church dogtpa, and 

' There Is, of course, a sense in which any strong feeling lift/us “above 
reason^ 1 But this is using “ reason ” in a loo#e manner. 

* 4 i|pt /WtXetft, says Ploljnus. • 

* Roman Catholic writers can assert th* “ k plupart des contemplatifs 
4 taienlsd 4 pourvus de toute culture littiraire." But their notion of “ con* 
fSmpiatloa" is the pAivereception of “supernatural favours, "-ion which 
subject more will be said in Lectures IV.* and Till/ 
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* devoted *heir whole attention to the perfecting of the 
spiritual life in the knowledge and love of Go#. But 
this cannot be said of the leaders. Christian Mysticism 
appears <h history largely as an intellectual movement, 
the foster-child of Platonic idealism; *and if ever, for a 
time, it- forgot its early history, men were soon foffnd 
to bring it back to “ its old loving nurse the Platonic- 
philosophy.” It will be my'f&sk, in the third and 
fourth Lectures of this course, to show how speculative 
Christian Mysticism grew ou?^f Neoplatonism ; iSut we 
shall not be allowed to forget the Platonists even in 
the later Lectures. “ The fire still burns on the altars 
of Plotinus,” as Eunapius said. # 

-Mysticism is not itself a philosophy, any more than 
it is itself a religion. On its intellectual side it has 
been called “ formless speculation.” 1 # But until specula¬ 
tions or intuitions have entered into the forms of our 
thought, they are not current coin even for the thinker. 
The part played by Mysticism fn philosophy is parallel 
to the part played by it in religion. As in religion it 
appears in revolt against dry formalism ®and cold 
rationalism, so in philosophy it takes the field against 
materialism and scepticism.* It is thus possible to 
speak of speculative Mysticisrr^ and even to indicate 
certain idealistic lines of thought, 'which may without 
entire falsity be called the philosophy of Mysticism. 
In this introductory Lecture I can, pf course, only hint 
at these in the barest and most summary manner. 
And it mugt be remembered that I have undertaken 

* “ Die My*tile 1 st fomlose Vs peculation,” Noaclc, Christliek* Mystik, 

p, 18. ^ 

* The Atomists, from Epicurus downwards, haire^cen especially odious" 
to the mystics. 
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to-day to delineate the general characteristic# of 
Mystifllpm, not of Christian Mysticism. I am trying, 
moreover, in this Lecture to confine myself to those 
developments which I consider normal an& genuine, 
excluding tlie numerous aberrant types avhich we 
sh#ll encounter in the course of our survey. 

The real world, according to thinkers of this school, 
is created by the thoaght .and will of God, and exists 
in His mind. It is therefore spiritual, and above 
spacO and time, which only the forms under which 
reality is set out as a process. 

When we try to represent to our minds the highest 
reality, the spiritual world, as distinguished from the 
world of appearatice, we are obliged to form images; 
and wef can hardly avoid choosing one of the following 
three images. We may regard the spiritual world as 
endless duration * opposed to transitoriness, as infinite 
extension ojf^osed to limitation in space, or as sub¬ 
stance opposed to shadow. All these are, strictly 
speaking, symbols or metaphors, 1 for we cannot regard 
any of" Jhern as literally true statements abcut the 
nature of reality; but they are as near the truth as 
we can get in words. But when we think of time as 
a piece cut off from the beginning of eternity, so that 
eternity is only ip the # future and not is the present; 
when we think of heaven as a place somewhere else, 


* The theory that time is real, but not space, leads us into grave diffi¬ 
culties. It is the root of the least satisfactory kind of evolutionary 
optimism, which forgets, in the first place, that the jflea of perpetual 
progress in time is hopel&sly at variai£e with,- what we know of the 
destiny of the world ; and, in the second place, that a mere progresses is 
meaningless. Every created thing has its fixed goal in the realisation of 
the idea which was immanent in it from the fyst. * 
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’and* therefore not here; when we think of an upper 
ideal world which has sucked all the life out of this, so 
that we now walk in a vain shadow,—then we are 
paying tbe penalty for our symbolical representative 
methods ef thought, and must go to philosophy to help 
us out of the doubts and difficulties in which our enpor 
has involved us. One test is infallible. Whatever, 
view of reality deepens oiy safose of the tremendous 
issues of life in the world, wherein we move, is for us 
nearer the truth than any'vT^w which diminishes that 
sense. The truth is revealed to us that we may have 
life , and have it more abundantly. 

The world as it is, is the world as God sees it, not 

f 

as we see it. Our vision is distorted, not so much by 
the limitations of finitude, as by sin and ignorance. 
The more we can raise ourselves in the scale of being, 

C • 

the more will our ideas about God and the world 
correspond to the reality. “ Such as men themselves 
are, such will God Himself seem to them to be,” says 
John Smith, the English Platonist. Origen, too, says 
that those whom Judas led to seize J$su9» did not 
know who He was, for the darkness of their own souls 
was projected on His features. 1 And Dante, in a very 
beautiful passage, says* that he felt that he was rising 

A C 

mip a highv circle, because Jie s^jv Beatrice’s'face 
becoming piore beautiful* 

This view of reality, as a vista which is opened 

1 Origen is Mattk., Com. Series, too ; Contra Celsurn, ii. 64. Referred 
to by Bigg, Christum Platonists of Alexandria* p. 191. 

* Paradiso viiii 13—* 

“ Io' non m’sacorsi del salire in ells; 

Ms d’esserv^entro mi fece asssHede 
La donn| min ch’lo vidi fax pib bells.” 
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gradually to the eyes of the climber up the holy moilnt, 

, is very %iear to the heart of Mysticism. It rests on 
the faith that the ideal not only ought to be, but ts the 
real.. It has"been applied by some, notably*by thj'at 
earnest but fantastic thinker, James Hinton, as offering 
a solution of the problem oi evil. We shall encounter 
attepipts to deal with this great difficulty in several of 
the Christian mystics. **Phe problem among the specu¬ 
lative writers was how to reconcile the Absolute pf 
philoso*phy, who is above distinctions, 1 with the God 
of religion, who is of purer eyes than to behold iniquity. 
They could not allow that evil has a substantial exist¬ 
ence apart frotn God, for fear of being entangled in an 
insoluble Dualism.* But If evil is derived from God, 
how can God be good? We shall find that the pre¬ 
vailing view was^ that “ Evil has no substance.” 
“There is nothing,” says Gregory of Nyssa, “which 
falls outside oT the Divine nature, except moral evil 
alone. And this, we may say paradoxically, has its 
being in not-being. For the genesis of moral evil is 
simply th<* privation of being. 2 That which, properly 
speaking, exists, is the nature of the good.” The 
Divine nature,, in other words, is that which excludes 
nothing, and contradicts nothing, except those attri- 
butes“which are contrary, to t&e nature &f reality; it is 
that which harmonises everything except discord, whiA ‘ 
‘loves everything except hatred, verifies everything 
except falsehood, and beautifies everything except 
ugliness.. Thus that which falls outside the notion 

o - • 

nihil opponitur,” says Erigena. 

' npare Bradley, Hpptaranct and Jteatify, where it is shown “that the 
essential attributes of Reality are harmony and i/Klurivemst. 
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of ' GocV proves on examination to be not merely 
unreal, but unreality as such. But the relation of 
evil to the Absolute, is not a religious problem. To 
our experience, evil exists as a positive forcg not 
subject to the law of God, though cbnstantly overruled 
and made an instrument qf good. On this subjeot we 
must say more later. Here I need only add that a 
sunny confidence in the. ultimate triumph of good 
shines from the writings of most of the mystics', 
especially, I think, in ou?" own countrymen. The 
Cambridge Platonists are all optimistic; and in the 
beautiful but little known Revelations of Juliana of 
Norwich, we find in page after page the refrain of 
“ All shall be well.” “ Sin is behovable, 1 but all shall 
be well, and all manner of thing shall be well.” 

Since the universe is the thought and will of God 
expressed under the forms of time and space, every¬ 
thing in it reflects the nature of its Creator, though in 
different degrees. Erigena says finely, “ Every visible 
and invisible creature is a theophany or appeararjpe of 
God."* The purest mirror in the world, is Ahe highest 
of created things—the human soul unclouded by sin. 
And this brings us to a point at which Mysticism 
falls asunder into two classes. a 

The queetidn which clividfs thyn is thi»—in the 
higher stages of the spiritual life, shall we learn most 
of the nature of God by close, sympathetic, reverent 
observation of the world around us, including our 
fellow-men^ or by sinking into the depths of our inner 
consciousness, and a%>iring after direct and constant 
comnymion with God? Each method may claftn t&e 
1 /.«. Vnecemxy” or ''expedient.’' 
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support of weighty names. The former, which will 
( form thl subject of my seventh and eighth Lectures, 
is ver f happily described by Charles Kingsley in an 
early,letter. 1 * “The great Mysticism,” he say$ “is the 
belief which is becoming every day stronger *with me, 
tha» all symmetrical natural objects . . . are types of 
some spiritual truth or existence. . . . Everything 
seetns to be full of Go 3 *§ reflex if we could but see it. 
* .. Oh, to see, if but for a moment, the whole harmony 
of the*great system! to Hear once the music which the 
whole universe makes as it performs His bidding! 
When I feel that sense of the mystery that is around 
me, I feel a gysh of enthusiasm towards God, which 
seems its inseparable effect.” 

On the other side stand the majority of the earlier 
mystics. Believing that Gjd is “ closer to us than 
breathing, and nearer than hands and feet,” they are 
impatient of any intermediaries. “ We need not search 
for His footprints in Nature, when we can behold His 
face in ourselves,” 2 is their answer to St. Augustine’s 
fine expression that all things bright and beautiful in 
the world are “ footprints of the uncreated Wisdom.” * 
Coleridge has expressed their feeling in his “ Ode to 
Dejection ”— . # 

0 “ It wer^ vain endeavour, " • 

Though I should gaze for ever 
On that green light that lingers in the West j 
I may not hgpe from outward forms to win 
The passion and the life whose fountains are within.” 

" Grace works from within outwards,” says ^Ruysbroek, 

i. 1 Liftt vol. i. p. 55. * f 

l_*J* »«th, Stltci Discounts , v. So Bernard says (Dt Comid. v. l), 
f quid opus est sells tfnenti iam solium ?” ' •* 

r * Dt libtn ArtitrU, it 16,17. * 
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(of God, ts nearer to us than our own faculties. Hence 
it cannot come from images and sensible fornfe.” “ If 0 
thou wishest to search out the deep things oP God,” 
says Richard of St. Victor, “ search out the depths of 
thine own spirit.” 

The truth is that there are two movements;-—ra 
systole and diastole of the spiritual life,—an expansion 
and a concentration. The tehSency has generally been 
to emphasise one at the expense of the other; but they 
must work together, for ea 5 h is helpless without the 
other. As Shakespeare says 1 — 

“ Nor doth the eye itself, 

That most pure spirit of sense, behold itself, 

Not going from itself, but eye to eye opposed, 

Salutes each other with each other’s form : 

For speculation turns not to itself 

Till it hath travelled, and is mirrored there, 

Where it may see itseff.” 

Nature is dumb, and our own hearts are dumb, until 
they are allowed to speak to each other. Then both 
will speak to us of God. o 

Speculative Mysticism has occupied, itself largely 
with these two great subjects—the immanence of God 
in nature, and the relation of human personality to 
Divine. A few words must be # said, before I conclude, 
on both these /hatters. • • ° 

The Unity of all existence is a fundamental doctrine 
of Mysticism. God is in all, and aU is in God. " His 
centre is everywhere, and His circumference nowhere,” 
as St Bonaventura puts it. It is often argued that 
this doctrine leads dirlct to Pantheism, and that specu¬ 
lative JMysticism is always and necessarily pantheistic. 

1 Troilui%nd Crtiiuta, Act lif^Sceoe 3. 
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This is, of course, a question of primary importarlte. 
It is in# the hope of dealing with it adequately thatT 
have selected three writers who have been frequently 
called pantheists, for discussion in these Lectures. I 
mean Dionysfus the Areopagite, Scotus Erigena, and 
Ecl^iart. But it would be ^possible even to indicate 
tny line of argument in the few minutes left me this 
morning. 

* The mystics are much inclined to adopt, in a 
modified form, the old notion of an anima mundi. 
When Erigena says, “ Be well assured that the Word— 
the second Person of the Trinity—is the Nature of all 
things,” he means that the Logos is a cosmic principle, 
the Personality of Much the universe is the external 
expression or appearance. 1 

We are not now concerned with cosmological specu¬ 
lations, but the bearing of* this theory on human 
personality is dbvious. If the Son of God is regarded 
as an all-embracing and.all-pervading cosmic principle, 
the “.mystic union ” of the believer with Christ becomes 
something* mqch closer than an ethical harmony of 
two mutually exclusive wills. The question which 

1 This idea of the world as a living being is found in Plotinus: and 
Origan definitely teaches that “as our bod£, while consisting of many 
members, is yet an organism Which istfield together by one soul, so the 
universe*!* to be thought ^ as an jnmense living beinjf whfch is upheld by 
the power and the Word of God.” He also holds that the sun and stgrs 
are spiritual beings. St. Augustine, too (De Civitate Dei, jjr. I a, ini 5), 
regards the universe as a living organism ; and-the doctrine reappears mftch 
later in Giordano Bruno.* According to this theory, we ye subsidiary 
jnembers of an all-embracing organism, and there may be intermediate 

E ill-centres between, our own and that of the universal JSgo. Among 
odem system*, that of Fecffner is the on# which seems to be most in 

e rdaqpe with these speculations. He views life under the figure of a 
her of concentric circles of consciousness, within an all-embracing 
e which represents the consciousness of God^ 
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exfercisea the mystics is not whether such a thing a9 
fusion of personalities is possible, but whether, when 
the soul has attained union with its Lord, it «is any 
longer «onscious of a life distinct frorfi that of the 
Word. »We shall find that some of the best mystics 
went astray on this point. ^ They teach a real sub&itu- 
tion of the Divine for human nature, thus depersonalising 
man, and running into gre&e danger of a perilous 
arrogance. The mistake is a fatal one even from thd 
speculative side, for it is only on the analogy ofliuman 
personality that we can conceive of the perfect person¬ 
ality of God; and without personality the universe 
falls to pieces. Personality is not only the strictest 
unity of which we have any experience; it is the fact 
which creates the postulate of unity on which all 
philosophy is based. 

But it is possible to save personality without re¬ 
garding the human spirit as a monad, independent 
and sharply separated from other spirits. Distinction, 
not separation, is the mark of personality; but,it is 
separation, not distinction, that forbids union. The 
error, according to the mystic’s psychology, is in 
regarding consciousness of self as the measure of 
personality. The depths of personality are unfathom¬ 
able, as > Heraclitus already knejy ; 1 the light of 
consciousness only plays on the surface of the waters. 
Jean Paul Richter is a true exponent of this character¬ 
istic doctrine when he says, “ We attribute far too small 
dimensions to the rich empire of ourself, if we omit 

from it tfie unconscious regioh which resembles a 

% 

1 'h'Xfc Treiparu o 6 k ta> 4 (* 6 poio xdtrar triroptiiifurot 6 Sif oSrm flaM* 
Xlyw fen, Frag. Jl. 
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great dark continent. The world which our memory 
peoples only reveals, in its revolution, a few luminous 
points %t & time, while its immense and teeming mass 
-remains in shade. . . . We daily see the cijnscious 
passing into Unconsciousness; and take no nptice of 
the ^ss accompaniment whigh our fingers continue to 
p t lay, while our attention is directed to fresh musical 
effects.” 1 So far is it frppi being true that the self of 
our immediate consciousness is our true personality, 
that we can only attain personality, as spiritual and 
rational beings, by passing beyond the limits which 
mark us off as separate individuals. Separate indi¬ 
viduality, we may say, is the bar which prevents us 
from realising our tme privileges as persons. 2 And so 
the mystic interprets very literally that maxim of our 
Lord, in which many have found the fundamental 

secret of Christianity: “ He that will save his life_ 

his soul, his personality—shall lose it; and he that will 
lose his life for My sake .shall find it.” The false self 
must^die—nay, must “die daily,” for the process is 
gradual, ar^l there is no limit to it. It is a process of 
infinite expansion —of realising new correspondences, 
new sympathies and affinities with the not-ourselves, 
which affinities condition, and itf conditioning consti¬ 
tute, our true life as^persons. *The paradox; is offensive 


J. P. Richter, Selina. Compare, too, Lotze, Microcosmuf: “Within 
us lurks f. World whose form we imperfectly apprehend, and whose Working, 
when in particular phases it*comes under our notice, surprises us with fore- 
shadowings of unknown depths in our being. ” 

* As Lotze says, “ The finite being does not contain in itself the condi¬ 
tions of its own existence.” It must strug^e to attain to*complete per¬ 
sonality j^ir rather, since personality belongs unconditionally only to God, 
*®u«i * measure of pergonality as is allotted to us. Eternal life is ©othing 
^ “*** the attainment of foil personality, a conscious existence in^Jod. 
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ortly,lo formal logic. As a matter of experience, no 
pne, { imagine, would maintain that the man . who has 
practically realised, to the fullest possible extent, the 
commog life which he draws from hfo> Creator, and. 
shares vpth all other created beings,—st> realised it, I 
mean, as to draw from that consciousness all f> the 
influences which can play upon him from outside,— 
has thereby dissipated and J^st his personality,- and 
become less of a person than another who has built, a 
wall round his individuality 1 , and lived, as Plato says, 
the life of a shell-fish. 1 

We may arrive at the same conclusion by analysing 
that unconditioned sense of duty which we call con¬ 
science. This moral sense cannot be a fixed code 
implanted in our consciousness, for then we could not 
explain either the variations of moral opinion, or the 
feeling of obligation (as distinguished from necessity) 
which impels us to obey it. It cannot <be the product 
of the existing moral code of society, for then we could 
not explain either the genesis of that public opinion or 

1 J. A- Picton (The Mystery of Matter, p. 356) puts thfi matter well: 

‘ * Mysticism consists in the spiritual realisation of a grander and a boundless 
unity, that humbles all self-assertion by dissolving it in a wider glory. It 
does not follow that the sense of individuality is necessarily weakened. 
But habitual contemplation of the Divine unity impresses men with the 
feeling that individuality is phenomenal only. Hence the paradox of 
Mysticism. Fe* ajhrt from this phenomenal individuality, we should not 
know our own nothingness, and personal life is good only through the , 
bliss hf being lost in God. ‘[Rather, I should say, through the bliss of 
finding our true life, which is hid with Christ in God.] - True religious 
worship doth not consist in the acknowledgment of a greatness which is 
estimated by comparison, but rather in the sense of a Being who surpasses 
all comparison, because He gives to phenomenal existences the only reality 
they can know. Hence th 4 < deepest religiOus feeling necessarily shrinks 
from thinking of God as a kind of gigantic Self amidst a hosy>f minor 
selves. <stThe very thought of such a thing is a mockery of the profounde-t 
devotion." 
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the persistent revolt against its limitations ^hic^Sve 
find in *$ie greatest minds. The only hypothesis 
which explains the facts is that in conscience we feel 
the motions 0 f the universal Reason which sfc-iyes to 
convert the*Ml man organism into an organ.®f itself, 
a- bgfief which is ejcpressed f in religious language by 
saying that it is God who worketh in us both to will 
and to do of His good {Pleasure. 

• If it be further asked, Which is our personality, the 
shifting moi (as F&ielon calls it), or the ideal self, the 
end or the developing states ? we must answer that it is 
both and neither, and that the root of mystical religion . 
is in the conviction that it is at once both and neither. 1 
The tnoi strives *to flsalise its end, but the end being an 
infinite one, no process can reach it. Those who have 
“counted themselves to have apprehended” have 
thereby left the mystical fafth; and those who from 
the notion of ti progressus ad infinitum come to the 
pessimistic conclusion, aje equally false to the mystical 
creedj which teaches us that we are already potenti¬ 
ally what pod intends us to become. The command, 

“ Be ye perfect,” is, like all Divine commands, at the 
same time a promise. 

It is stating the same paradoJJ in another form to 
say that we can only achieve mner unity by transcend¬ 
ing mere individuality. The independent, impervious 
self shows its unreality by being inwardly discordant. 

It is of no use to enlarge the circumference of our life, 
if, the fixed centre is always the ego. There are, if 
I may press the mefhphor, othlr circles with , other 
centred* in which We are vitally involved. Anil thus 
1 See, further, Appendix C, pj^ 366-7. 
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sympathy, or love, which is sympathy in its high&t 
power, is the great atoner, within as well a# without 
The old Pythagorean maxim, that “a man must be 
one ” 1 ir echoed by all the mystics. H# must be one 
as God is one, and the world is one * far man is a 
microcosm, a living mirfor of the universe. Here, 
once more, we have a characteristic mystical doctrine, 
which is perhaps worked oift'most fully in the “ Fons 
Vita” of Avicebron (Ib/i Gebirol), a work which had 
great influence in the iSiddle Ages. The doctrine 
justifies the use of analogy in matters of religion, and 
is of great importance. One might almost dare to 
say that all conclusions about the world above us 
which are not based on the analogy of our own 
mental experiences, are either false or meaningless. 

The idea of man as a ( microcosm was developed in 
two ways. Plotinus said that “ every man is double,” 
meaning that one side of his soul is in Contact with the 
intelligible, the other with the sensible world. He is 
careful to explain that the doctrine of Diving Im* ' 
manence does not mean that God divides Himself 
among the many individuals, but that they partake of 
Him according to their degrees of receptivity, so that 
each one is potentially in possession of all the fulness 
of God. tfrdclus tries to explain how this can be. 

There are three sorts of Wholes —the first, anterior to * 
the parts; the second, composed of the parts; the 
third, knitting into one stuff the parts and the whole”* 


J *° rb M . Pytwp^ ted ^ Qement a 

ilxxTLf T *’ *» rd rip*, *»i 

* Proclm, in Tim. 83.^65, > 
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In this third sense the whole resides in the «partir, as 
; # well as ?he parts in the whole. St. Augustine states 
the safne 'doctrine in clearer language. 1 It will be 
seen %t once how this doctrine encourages that*class of 
Mysticism Which bids us “ sink into the depthl of o.ur 
ownssouls ” in order to find 6od. 

. The other development of the theory that man is a 
microcosm Is not less important and interesting. It is 
^ 5 favourite doctrine of the mystics that man, in his 
individual life, recapitulates the spiritual history of the 
race, in much the same way in which embryologists 
tell us that the unborn infant recapitulates the whole 
process of physical evolution. It follows that the 
Incarnation, the central fact of human history, must 
have its analogue in the experience of the individual. 
We shall find that this docjrine of the birth of an 
infant Christ in the soul is one of immense importance 
in the systems of Eckhart, Tauler, and our Cambridge 
Platonists. It is a somewhat perilous doctrine, as we 
’ shall «ee; but it is one which, I venture to think, has a 
future as well as a past, for the progress of mbdern 
science has greatly strengthened the analogies on 
1 which it rests. I shall show in nvy next Lecture how 
[strongly St. Paul felt its # value. # 

Thirf* brief introd>*ction» will, I hope, Havl indicated 
the main characteristics of mystical theology and 
religion. It is a type which is as repulsive to some 


1 Aug, Ep. 187. 19 > " Deus totu: adesse rebus omnibus potest, it 

S ingulis Mm, quamvis in quib&s habitat habepnt eum pro site capadtad* 
iversitate, alit amplius, alii minus.” More clearly still. Bona venture, 
tot. msnlftul/kmm, 5: “Totum into* omnia, et totum extra: gc per 
j>x eat aphttra^lnteUigibllii, cuius centrum eat ubkjue, et drcumferentia 

M ' ..f; .1 
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min3s a§ it is attractive to others: Coleridge has said 
that everyone is bom a Platonist or an Aristotelian, c 
and one might perhaps adapt the epigram by* saying 
s that everyone is naturally either a mystic P or a 
legalist.* The classification does, indeed, seem to 
correspond to a deep difference in human characters; 
it is doubtful whether a man could be found anywhere 
whom one could trust to holtf'fhe scales evenly between 
—let us say—Fdnelon aryl Bossuet. The cleavage is 
much the same as that which causes the eternal strife 
between tradition and illumination, between priest and 
prophet, which' has produced the deepest tragedies in 
human history, and will probably continue to do so 
while the world lasts. The legalist—with his con¬ 
ception of God as the righteous Judge dispensing 
rewards and punishments, the “ Great Taskmaster ” in 
whose vineyard we are ordered to labour; of the 
Gospel as “ the new law,” and of the sanction of duty 
as a categorical imperative ’’—will never find it easy to 
sympathise with those whose favourite words are St." 
John's triad—light, life, and love, and -whcf find these 
the most suitable names to express what they know of 
the nature of God. # But those to whom the Fourth 
Gospel is the brightest jewel i« the Bible, and who can 
enter into the real spirit of «6t. Paul’s teaching will, I 
hope, be able to take some interest in the historical" 
development of ideas which in thejr Christian form are 
certainly built upon those parts of the New Testament. 



LECTURE II 
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"Tt it tty WiJafw tonfavtU in Micmht, in ri del (rji tcre/ w ill 
it it xwW" Clement ok Alexandra. 

“ But souls that of His own eopd life partake 
He loves as His own self: de&r as His eye 
They are to Him; He’ll never them forsake: 

When they shall die, flitn God Himself shall die: # 

They live, they live in blest eternity.” 

Heney Moxe, 


"Amor Patris Filiique, 

Par amborum, et utrique 
Compar et consimilis i 
Cuncta reples, cuncta foves, 

Astra regis, corium moves, 

Permanens immobilis 
r 

Te docente nil obscurum, 

Te prsesente nil impurum; 

Sub tua prasentia 
Gloriatur mens iufunda j 
Per te beta, per te munda 
Gaudet conseientia. 

Consolator et fundator, 

Habitator et amator 
Cor^ium humilium; 

Pelle mala, terge sordes, 

Et discords fac Concordes, 

Et affer prmsidfum."* 

Adam or St, Victo* 



LECTURE II 

The Mystical Beement in the Bible 

"That Christ may dwell in your biarts by faith; to the end that ye, 
being rooted and grounded in love, may be strong to apprehend with all 
the saints what is the breadth and length and height and depth, and to 
know the love of Christ which passeth knowledge, that ye may be filled 
with all the fulness of God.”— Eph, iii. 17-19. 

The task which ncAv lies before me is to consider how 
far that type of religion and religious philosophy, which 
I tried in my last Lecture to depict in outline, is re¬ 
presented in and sanctioned by Holy Scripture. I 
shall devote rfiost of my time to the New Testament, 
for we shall not find vory much to help us in the Old. 
Th^ Jewish mind and character, in spite of its deeply 
religious «bent, was alien to Mysticism. In tjie first 
place, the religion of Israel, passing from what has 
been called Henotheism—the worship of a national 
God—to true Monotheism, always maintained a rigid 
notion of individuality, ^oth fiuman and Divine. Even 
prophecy, which is mystical in its essence, was in the 
early period conceived as unmystically as possible. 
Balaam is merely a mouthpiece of God; his message is 
external to his personality, which remains antagonistic 
to it. And, second^, the Jewish doctrine bf ideas was 
•different from the Platonic. The Jew believed that 
the \|orld, and 1 the whole course of history, existed 



40 CHRISTIAN MYSTICISM 

frofn all eternity in the mind of God, but as an un¬ 
realised purpose, which was actualised by decrees as 
the scroll of events was unfurled. There was no 

* 

notion that the visible was in any way fhferior to the 
invisible* or lacking in reality. Even' in its late|; 
phases, after it had .been partially Hellenised, Jejpish 
idealism tended to crystallise as Chiliasm, or in “ Apo-, 
calypses,” and not, like Platonism, in the dream of -a 
perfect world existing “ yonder.” In fact, the Jewish' 
view of the external world was mainly that of" naive 
realism, but strongly pervaded by belief in an Almighty 
King and Judge. Moreover, the Jew had little sense 
of the Divine in nature: it was the power of God over 
nature which he was jealous to maintain. The majesty 
of the elemental forces was extolled in order to magnify 
the greater power of Him who made and could 
unmake them, and whom *the heaven of heavens can¬ 
not contain. The weakness and insignificance of man, 
as contrasted with the tremendous power of God, is 
the reflection which the contemplation of nature gener¬ 
ally produced in his mind. “ How can a m%n be just 
with God ? ” asks Job; “ which removeth the mountains, 
and they know it not; when He overtumeth them in 
His anger; which shaketh the earth out of her place, 
and the pillars thereof tfemble*; which commawdeth 
the sun, and it riseth not, and sealeth up the stars. . . . 
He is not a man, as I am, that I should answer Him, 
that we should come together in judgment. There is 
no daysman betwixt us, that might lay his hand upon 
us both.” »Nor does* the answer that came to Job 
out of^ the whirlwind give any hint of a “ daysman ” 
betwixt man and God, but onlv enlafges on the pre* 
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sumption of man’s wishing to understand the^counsels 
of the Allnighty. Absolute submission to a law which 
is entirely outside of us and beyond our comprehen¬ 
sion, the final lesson of the .''book. 1 Th» nation 
exhibited the merits and defects of this type. *On the 
one hand, it showed a deep ^ense of the supremacy of 
tjie moral law, and of personal responsibility; a stub¬ 
born- independence apd?iaitl\ in its mission; and a 
Strong national spirit, combined with vigorous indi¬ 
viduality ; but with these virtues went a tendency to 
externalise both religion and the ideal of well-being: 
the former became a matter of forms and ceremonies; 
the latter, of worldly possessions. It was only after 
the collapse of thd national polity that these ideals 
became transmuted and spiritualised. Those disasters, 
which at first seemed to indicate a hopeless estrange¬ 
ment between God and His people, were the means of 
a deeper reconciliation. We can trace the process, 
from the old proverb that “ to see God is death,” down 
' to that remarkable passage in Jeremiah where the 
approaching advent, or rather restoration, of spiritual 
religion,, is announced with all the solemnity due to so 
glorious a message. “ Behold, the days come, saith the 
Lord, that I will make % new ^covenant with the house 
of Israel, and with t% hojj^e of Judah. . ' . 'After those 
days, saith the Lord, I will put My law in their inward 
parts, and write it in their hearts; and I will be their 
God, and they shall tie My people. And they shall teach 

1 In referring thus to the Book of Job, I jpst nothing on any theory as 
to its date. Whenever it was written, it illustrates that view of the rela¬ 
tion of ntto to God with which Mysticism can never be content. jBut, of 
dflurse, the antagonism Jietween our personal claims and the laws of the 
universe must be done justice to before it can b^urmounted. 
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nd more^very man his neighbour, and every man his 
brother, saying, Know the Lord : for they shalfall know^ 
Me, from the least of them unto the greatest otf them, 
saith the Lord.” 1 That this knowledge of God, apd the 
assurance of blessedness which it brings, is the reward 
of righteousness and purity, is the chief message o£ the 
great prophets and psalmists. “ Who among us shall 
dwell with the devouring fir&? >Who among us Shall 
dwell with everlasting .burnings? He that walketfi 
righteously, and speaketh uprightly; he that d£spjseth 
the’ gain of oppressions, that shaketh his hands from 
holding of bribes, that stoppeth his ears from hearing 
of blood, and shutteth his eyes frorr^ seeing evil, he 
shall dwell on high; his place of flefence shall be the 
munitions of rocks: bread shall be given unto him ; his 
waters shall be sure. Thine eyes shall see the King in His 
beauty; they shall behold the land that is very far off.” * 
This passage of Isaiah bears a vefy close resem¬ 
blance to the 15th and 24th Psalms; and there are 
many other psalms which have been dear to Christian * 
mystics. In some of them we find the “ cmnoris desi- 
derium” —the thirst of the soul for God—which is the 
characteristic note of mystical devotion; in others, that 
longing for a safe refuge # from £he provoking of all men 
and the strffe bf tongues, whgrh (Jfove so many saints 
into; the cloister. Many a solitary ascetic has prayed ” 
in the words of the 73rd Psalm: “Whom have I in 
heaven but Thee? and there is none upon earth that I 
desire beside Thee. My flesh and my heart faileth: 
but God is the strength of my Theart, and my portion 
for ever.” And verses like, “ I will hearken what; thp 
1 Jcr. x»i. 31-34* * ta. radii. ^'1.4*1* 
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Lord God will say concerning me,” have been, only too 
attractive to quietists. Other familiar verses will occur 
to most of us. I will only add that the warm faith 
and love which inspired these psalms is made more 
precious by tlie reverence for law which is part of the 
olde* inheritance of the Israelites. 

. There are many, I fear, to whom “ the mystical 
element in the Old Tesb&mept ” will suggest only the 
Cabbalistic lore of types and allegories which has been 
applied to all the canonical books, and with especial 
persistency and boldness to the Song of Solomon.' I 
shall give my opinion upon this class of allegorism in 
the seventh Lecture of this course, which will deal with 
symbolism as a branch of Mysticism. It would be 
impossible to treat of it here without anticipating my 
discussion of a principle which has a much wider 
bearing than as a method of biblical exegesis. As to 
the Song of ^Solomon, its influence upon Christian 
Mysticism has been simply deplorable. A graceful 
romance in honour of true love was distorted into a 
precedent »and. sanction for giving way to hysterical 
emotions, in which sexual imagery was freely used to 
symbolise the relation between the soul and its Lord. 
Such aberrations are ^ aliey to sane Mysticism as 
they afe to sane exqgesia, 1 e * 

In Jewish writings of a later period, composed under 
Greek influence, we find plenty of Platonism ready to 
pass into Mysticism. But the Wisdom of Solomon 
does not fall within our subject, ajid what is^ necessary 
to be said about JPhilo and Alexandria will be said in 


the next-Lecture. 




Sse'Agpeadis D, on the devotional use 4$ the Song of Solomon. 
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I 

*In th^New Testament, it will be convenient to say 
a very few words on the Synoptic Gospels “first, and. 
afterwards to consider St. John and St. Paul, where we 
shall find most of our material. % 

The ‘first thred Gospels are not written in the 
religious dialect of Mysficism. It is all the *more 
important to notied?i$h&t the fundamental doctrines op 
which the system (if we. call it a system) rests, 
are all found in them. J"he vision of God is promised! 
in the Sermon on the Mount, and promised bnly to 
those who are pure in heart. The indwelling presence 
Of Christ, or of the Holy Spirit, is taught in several 
places; for instance—“ The kingdom yf God is within 
you ”; “ Where two or three are "gathered together in 
My name, there am I in the midst of them ”; “ Lo, I 
am with you alway, even to the end of the world.” 
The unity of Christ and His members is implied by the 
words, “ Inasmuch as ye have done it to one of the 
least qf these My brethren, ye. have done it unto Me.” 
Lastly, the great taiv.-of the moral world,—the l$w of* 
gain through loss* of life through death,-:—which is the 
corner-stone of mystical (and, many have safd, of 
Christian) ethics, is found in the Synoptists as well as 
in St. John. “Whosoever sb^ll seek to gain his life 
(or soul) sWall‘lose it; but wtyjsoqger shall lose«his life 
(or soul) shall preserve it.” 

The Gospel of St. John—the “spiritual Gospel,” as 
Clement already calls it—is the‘charter of . Christian 
Mysticism.. Indeed,^Christian Mysticism, as I under¬ 
stand it, might almost be called }ohannine Christianity; 
if it were not better to say that a Johannine Christianity 
is the ideal which^ the Christian mystic ’ sets before 
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himself. For we cannot but feel that there are deeper 
truths iff this wonderful Gospel than have yet become 
part ofrthe religious consciousness of mankind. Per¬ 
haps, ^is Origin says, no one can -fully understand it 
who has not, like its author, Jfi'n tipon the breast of 
Jesus. We are on holy ground wheq we are dealing 
with^ St. John’s Gbspel, and priue^. step in fear and 
reverence. But thougB.’ the, breadth and depth and 
height of those sublime discourses are for those only 
who cdn mount up with wings as eagles to the summits 
of the spiritual life, so simple is the language and so 
large its scope, that even the wayfaring men, though 
fools, can hardjy altogether err therein. 

Let us consider 3 briefly, first, what we learn from 
this Gospel about the nature of God, and then its 
teaching upon human salvation. 

There are three notable expressions about God the 
Father in the 0 Gospel and First Epistle of St. John: 
“God is Love”; “God is Light”; and “God is 
Spirit.” The form of the sentdfl6es teaches us that 
these three qualities belong so intirt*ately to the, nature 
of God that they usher us into His Immediate presence. 
We need not try to get behind them, or to rise above 
them into some more o nebulous region in our search 
for the Absolute. J^qjrp, Light, and Spirit are for us 
names of God Himself. And observe that St. John 
does not, in applying these semi-abstract words to 
God, attenuate in the slightest degree His personality. 
God is Love, but He also exercises love. “God so 
loved the world.” And He is not only* the “ white 
►radiance ” that “ for ever shines ”; He can “ draw,” us to 
Himself; and “ send ” His Son to bring sus back to Him. 
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The Mfprd “ Logos ” does not occur in any of the 
discourses. The identification of Christ with the 
“Word” or “Reason” of the philosophers • is St. 
John’s «wn, But the Statements in the prologue are 
all confirmed by our Lord’s own words as reported 
by the evangelist. These, fall under two heads, those 
which deal with the relation of Christ to the Father, 
and those which deal with H«° 6 relation to the world. 
Th ® P^-existence of Chr ‘ s e t in 8 lor Y at th e right hand 
of God is proved by several declarations: “What if ye 
shall see the Son of Man ascending where He was 
Before “And now, O Father, glorify Me with 
Thine own self, with the glory which 4 had with Thee 
before the world was.” His exaltation above time is 
shown by the solemn statement, “ Before Abraham 

I,"" 1 ; And With re ^ ard to the world, w e find in 
i>t. John the very important doctrine, which has never 
made its way into popular theology, thdt the Word is 
not merely the Instrument in .the original creation,— 
y (or through) Him all things were made,”—but the 
central Life, the Being in whom life existed and exists 
as an indestructible attribute, an underived prerogat- 
ive, the Mind or Wisdom who upholds and animates 
he universe without feeigg lost in it. This doctrine, 
which is imjfiied in other parts^f &. John, seem^to be 
sated explicitly in the prologue, though the words 
have been otherwise interpreted. “That which has 
come into existence,” says St John>was in Him life” 

s rr t “ 7 LH ** Tha J « to say, the Word 
“ the timeless Life, of which thS temporal world is a 

manifestation. This doctrine was taught by nwny oL 

1 Leathe., Th* IVifHt,, tfst. John * Christ, p. 244. >4 
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the Greelf Fathers, as well as by Scotus Erigena and 
other speculative mystics. Even if, with the school of 
Antioch and most of the later : commentators, we 
transfer the wofds 8 yiyovev to the preceding sentence, 
the doctrine that Christ is the life as well as the light 
of tljp world can be proved from St^ John. 1 The 
world is the poem of the \$ord to the glory of the 
Farther: in it, and by organs of if, He displays in time 
ail the riches which God has eternally put within 
Him. • 

In St. John, as in mystical theology generally, the 
Incarnation, rather than the Cross, is the central fact of 
Christianity. “ The Word was made flesh, and taber- 


1 The punctuation now generally adopted was invented (probably) by the 
Antiochenes, who were afraid that the words “ without Him was not any¬ 
thing made ” might, if unqualified, be taken to include the Holy Spirit. 
Cyril of Alexandria comments on the older punctuation, but explains the 
verse wrongly. " TJie Word, as Life by nature, was in the things which 
have become, mingling Himself by participation in the things that are.” 
Bp. Westcott objects to this, tha^ “ the one life is regarded as dispersed.” 

, Cyril, however, guards against this misconception (06 /card p*pi<ryJnr rira sal 
dXXokArtr). He says that created things share in “ the one life as they are 
able.”. But apme ?f his expressions are objectionable, as they feem to 
assume a material substratum, animated ab extra by an infusion of the 
Logos. Augustine’s commentary on the verse is based on the well-known 
passage of Plato’s Republic about the “ ideal bed.” “Area in opere non 
est vita; area in arte vita est. Sic Sapientfa Dei, per quam facta sunt 
omnia, secundum artem continet omnia«antequam fabricat omnia. Quae 
fittnt . . •. jforis corpora sqjjj, jj^arte vita sunt.” Thos8 who accept the 
common authorship of the Gospel and the Apocalypse will find a confirma¬ 
tion of the view that 1)r refers to'ideal, extra-temporal existence, in Rev. 
iv. II; “Thou hast created all things, and for Thy pleasure they were 
(V$» is th^ true reading and were created.” There is also a very 
interesting 'passage in Eusebius {Prap. Ev. xi. 19): sal obros tpa Ijr b 
Xbyot mb' Sw del Sera ri ytyriftera tytrero, SxrTtp 'SpdxXetroi Ar dfidrcic. 
Tjhis is so hear to. the words of St. John’s jwologue as to suggest that the 
apibstle, writing at Ephesus, is here referring deliberately to the lofty 
doctrine ofthe great Ephesian idealist, whom Justitt claims as a Christian 
before shd whom Clement quotes several times.with respect. 
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traded among us,” is for him the supreme dogma. 

o 

And it follows necessarily from the Logos' doctrine, 
that the Incarnation, and all that followed it, is re¬ 
garded,, primarily as a revelation of life 0 and light and 
truth. ' “ That eternal life, which was wfth the c leather, 
has' been manifested unto us,” is part of the opening 
sentence of the first Epnstle. 1 “ This is the message 
which we have heard,of HinjJand announce unto you, 
that God is Light, and in Him is no darkness at all;” 
In coming into the world, Christ “ came unto His 
own.” He had, in a sense, only to show to them what 
was there already: Esaias, long before, had “seen His 
glory, and spoken of Him.” The mysjterious estrange¬ 
ment, which had laid the world urfder the dominion of 
the Prince of darkness, had obscured but not quenched 
the light which’ lighteth every man—the inalienable 
prerogative of all who derive their being from fhe Sun 
of Righteousness. This central Light is Christ, and 
Christ only. He alone is the Way, the Truth, the 
Life, the Door, the Living Bread, and the True ^ine. 
He is at once the Revealer and the. Repealed, the 
Guide and the Way, the Enlightener and the Light. 
No man cometh unto the Father but by Him. 

The teaching of Ihis Gospel on the office of the 
Holy Spirit claims special %tteg£ion in our .present 
inquiry. The revelation of God in Christ was com¬ 
plete: there can be no question that St. John claims 
for Christianity the position of tlie one eterpally Ijrue 
revelation. But without the gradual illumination of 
the Spirit* it is partly unintelligible and partly unob- 

•/ „ o ■ 0 

1 It Vill be sews that I assume that the tint Epistle is 
evangelist. 
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served. 1 The purpose of the Incarnation was to reve§l 
>God the Father ; “ He that hath seen Me hatfr’seen the 
feather.” In these momentous words (it has been 
said) “ tke ide% of God receives an abiding embodi¬ 
ment, %pd the. Father is brought for ever witfin the 
reach of intelligent devotion.” a The purpose pf the 
missidh of the Comforter is^ to reveal the Son. He 
takes the place of the expended Christ op earth as a 
living and active principYe in* the hearts of Christians. 
His office it is to bring to remembrance the teachings of 
Christ, and to help mankind gradually to understand 
them. There were also many things, our Lord said, 
which could not be said at the time to His disciples, 
who were unable’to Ijear'them. These were left to be 
communicated to future generations by the Holy 
Spirit. The doctrine of development had never before 
received so clear an expression; and few could venture 
to record it so # clearly as St. John, who could not be 
suspected of contemplating a time when the teachings 
of the human Christ migftt be superseded. 

Let us now turn to the human side of salvation, and 
trace the upward path of the Christian life as presented 
to us in this Gospel. First, then, we have the doctrine 
of the new birth: “ Except a man be born anew (or, 
from above), he .cannot? see *he kingdonj of God.” 
This is further., expldlfTStP as a being born “ of water 
and of the Spirit”—words which are probably meant 
to remind us of the, birth of the world-order out of 
chaos as described in Genesis, and also to suggest the 
two idea| &of purification and life. (Baptism, as a 
symbol purification, was, of course, already familiar 

* . 1 on John xiv. 36, * * WcMcott. 

is&i S' ■■ 
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to those who first heard the words.) Then we, have a 

o 

doctrine' of faith which is deeper than that of the 
Synoptists. The very expression marex.’>eiv eh, “ ta 
believe on” common in St. John and ,rare elsewhere, 
shows #hat the word is taking a new meaning. ^ Faith, 
in St. John, is no longer regarded chiefly as a condition 
of supernatural favours r or, rather, the mountains 
which it, can Remove are no material obstructions. 
It is an act of the whole personality, a self-dedication 
to Christ. It must precede knowledge: “ If any 
man willeth to do His will, he shall know of the 
teaching,” is the promise. It is the “ credo ut intelligam ” 
of later theology. The objection has been raised that 
St. John’s teaching about faith ^moves in a vicious 
circle. His appeal is to the inward witness; and 
those who cannot hear this inward witness are informed 
that they must first believe, which is just what they can 
find no reason for doing. But this criticism misses 
altogether the drift of St. John’s teaching. Faith, for 
him, is not the acceptance * of a proposition upon 
evidence; still less is it the acceptance of a proposi¬ 
tion In the teeth of evidence. It is, irf the first 
instance, the resolution “ to stand or ! faji by the noblest 
hypothesis”; that i$ (may we noth say?),r'to follow 
Christ whenever He may lead us. Faith begins with 
an experiment, and ends wife'"®! experience.* “ He 
that believeth in Him hath the witness ^ in himself ”; 
that is the verification which follow^ the venture. That 
even the power to m^jee the experiment is gtven from 

. 1 C t Theolqgia Germania% chap. 48: “Jle who would lj$ow before he 
believeth cometh never to true knowledge. ... I speak ofca certain troth 
which jt is possible to know by experience, but which ye niusf believ^in 
before ye know it by experience, else ye will neve^come fo k*ow it\rulj£ ,lr 
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above; and that the experience is not merely subject¬ 
ive, but ay universal law wjiich has had its Supreme 
Vindication in history,—these are two facts which 
we learn afterwards. The converse process, which 
begins^uith* a critical examination of documenfs, can¬ 
not establish what we really want to know, however 
strong the evidence may be. f Tn this sense, and in this 
only,.are Tennyson’s woisls true, that “nothing worthy 
pjoving can be proven, nor yet disproven.” 

Faith, thus defined, is hardly distinguishable from 
that mixture of admiration, hope, and love, by which 
Wordsworth says that we live. Love especially is 
intimately connected with faith. And as the Christian 
life is to be coilsid^red as, above all things, a state, of 
union with Christ, and of His members with one 
another, love of the brethren is inseparable from 
love of God. So intimate is this union, that hatred 
towards any hyman being cannot exist in the same 
heart as love to God. The mystical union is indeed 
.rather a bond between Christ and the Church, and 
between man and man as members of Christ, than 
between Christ and individual souls. Our Lord’s 
prayer is “ that they all may be one, even as Thou, 
Father, aft in !Me, and I in The®i that they also may 
be onejn us.” The peiVonal felation b%wyen the soul 
and Christ is-.not to’TxT denied; but it can only be 
enjoyed wjhen the person has “come to himself” as a 
member of k body.* This involves an inward transit 
from the false isolated self to the larger life of 
sympathytfhnd love which alonfc makes us persons. 
Those w$b are thus living according to their true 

nature are rewarded with an intense unshakeable con* 

> . v-ah v ‘ ->W * 
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vjction which makes them independent of external 
evidenced. Like the blind man who was healed, they' 1 
can say, “ One thing I know, that whereas I was* 
blind, now I see.” The words “ we know” are repeated 
again end again in the first Epistle, with an ertiphasis 
which .leaves no room for doubt that the evangelist 
was willing to throw the f main weight of his belief on 
this inner assurance, and to attribute it without hesita¬ 
tion to the promised presence of the Comforter. We 
must observe, however, tb&t this knowledge or illumina¬ 
tion is progressive. This is proved by the passages 
already quoted about the work of the Holy Spirit. It 
is also implied by the words, “ This is life eternal, that 
they should know Thee, the only .true" God, and Jesus 
Christ whom Thou hast sent.” Eternal life is not 
7knowledge as a possession, but the state of 
acquiring knowledge (Xva ytyvaxr/caxnv).. It is significant, 

I think, that St. John, who is so fond 0 of the verh “ to 
know," never uses the substantive yvtScrts, " 

The of progressive unification, in which we, 

rec< ^$P‘ e u P on g race «” as we learn r more’ and 
mot<®^|fthe “ fulness ” of Christ, is ’ called by the 
evangelist, in the verse just quoted and elsewhere, 
eternal life. This life is generally spoken of as a 
present possession rathlr th an a future hope, “ He 
that believeth on the Son Jmt ^%verlasting life"; “ he* 
is passed from death unto life ”; “we are in Him that 
is true, even Jesus Christ. This ’is the true God, and 
eternal life.” The evangelist is constantly trying to 
transport »us into ttfat timeless region in tyhich one 
day js as a thousand years, and a thousand 'years as 
one day. 
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St. John’s Mysticism is thus patent to $J 1 ; it is 
gtamped Jpon his very style, and' pervades all his 
teaching? Commentators who are in sympathy with 
this mode X>f thought have, as we might expectj made 
the mos^of this element in the Fourth Gospel. Indeed, 
some of them, I cannot but think, have interpreted it 
so completely in the terms of their own idealism, that 
they have disregarded ol- explained away the very 
infportant qualifications which distinguish the Johannine 
theology from some later mystical systems. Fichte, 
for example, claims St. John as a supporter of his 
system of subjective idealism (if that is a correct 
description of it}, and is driven to some curious bits 
of exegesis in his attempt to justify this claim. And 
Reuss (to give one example of his method) says that 
St. John cannot have used “ the last day” in the 
ordinary sense, ““because mystical theology has nothing 
to do with such a notion.” 1 He means, I suppose, 
that the mystic, who likes to speak of heaven as a 
%tate„and of eternal life as a present possession, has 
no business to. talk about future judgment. I cannot 
help thinking that this is a very grave mistake. There 
is no doubt that those who believe space and time 
to be only forms of <jur thought, must regard the 
traditional eschatologjj^As symbolical. "We are not 
‘concerned to maintain that there will be, literally, a 
great assize, holden at a date and place which could 
be announced if we^cnew it. If that is all that Reuss 
means, p&rhaps is right in spying that “ mystical 
theology $as nothing to do with such a notion.” But 

** On the second coming of Christ, cf. John v. 25, xxi. 23 j 1 Johjp ri. 28, 
lit 2. Scfto&n goes semr as to expunge v. « and 28, 29 as spurious. 
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if he mgans that such expressions as those referred to 
in St. John, abou# eternal life as something here anc(, 
now, imply that judgment is now, and therefore not in 
the future, he is attributing to the evangelist, and to 
the wnole array of religious thinkers who hive used 
similar expressions, a view which is easy enough to 
understand, but which is destitute of any value, for it 
entirely fails to satisfy, thS* religious consciousness. 
The feeling of the contrast between what ought to be 
and what is, is one of the deepest springs of* faith in 
the unseen. It can only be ignored by shutting our 
eyes to half the facts of life. It is easy to say with 
Browning, “ God’s in His heaven : a\l’s right with the 
world,” or with Emerson, that justice is not deferred, 
and that everyone gets exactly his deserts in this 
life; t but it would require a robust confidence or a 
hard heart to maintain these propositions while stand¬ 
ing among the ruins of an Armenian Village, or by the 
deathbed of innocence betrayed. There is no doubt 
a sense in which it may be said that the ideal js the 
actual; but only when we have risen, in thought to 
a region above the antitheses Of past, present, and 
future, where “is" denotes, not the moment which 
passes as we speak, bqt the t everlasting Now in the 
mind of God? This is not «AJ£gion in which human 
thought can live; and the symbolical eschatology of" 
religion supplies us with forms in which it is possible 
to think. The basis of the belief in future judgment 
is that deep cortvictjpn of the rationality of file world- 
order, or,* in religious language, of the wlsdojn and 
justice of God, which we cannot and will not surrend^r. 
It is authenticated. by an instinctive assurance which 
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is strongest in the strongest minds, and which has 
"nothing t* do with any desire for ^purious ^consola¬ 
tions ”; % it is a convictioyn, not merely a hope, and we 
have every reason to brieve that it is part pf the 
Divine element in our nature. This conviction, like 
other^ mystical intuitions, is formless: the forms or 
symbols under which we repAsent it are the best that 
we- ea'n get. They are*, as Plato says, “ a raft ” on 
which we may navigate strange seas of thought far 
out of our depth. - We may them freely, as if they 
were literally true, only remembering their symbolical 
character when they bring us into conflict with natural 
science, or when they tempt us to regard the world of 
experience as something undivine or unreal. 

It is important to insist on this point, because the 
extreme difficulty (or rather impossibility) of deter¬ 
mining the true , relations of becoming and being, of 
time and eterpity, is constantly tempting us to adopt 
some’facile solution which really destroys one of the 
r.two^ terms. The danger which besets us if we follow 
the line <gf thought natural to speculative Mysticism, is 
thht ye may think we have solved the problem in 
one of two ways,.neither of which is a solution at all. 
Either we may sublimate Our ieotion of spirit to such 
an ej^ent that our ide alism* becomes, mprely a senti¬ 
mental way of looking at the actual; or, by paring 
down the other term in the relation, we may fall into 
■# • 

1 The allegation that the Christian persuades himself of a future life 
because the most comfortable belief, to hold, seems to me utterly 
contemptible. Certain view? about heaven%nd hell are nt^doubt traceable 
to sbafloj? optimism; but the belief in immortality is in itself rather awful 
• than consoling. Besides, what sane man would .wish to be deceived in 
"such a malter ? 
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that spurious idealism which reduces this world to a 
vain shadow having no relation to Reality. «We shall * 
come across a good deal qf “ acosmiStic ” philosophy r 
in our purvey of Christian Platonism; und the senti¬ 
mental Rationalist is with us in the nineteenth century; 
but neither of the two has any right to appeal to St. 
John. Fond as he is of the present tense, he wifi not 
allow us to blot from the page either “ unborn. to¬ 
morrow or dead yesterday.” We have seen that he 
records the use by our L6rd of the traditional language 
about future judgment. What is even more important, 
he asserts in the strongest possible manner, at the 
outset both of his Gospel and Epistle, the necessity 
of remembering that the Christian ‘ revelation was 
conveyed by certain historical events. “ The Word 
was made flesh, and tabernacled among us, and we„ 
have seen His glory.” r That which was from the 
beginning, that which we have heard, that which we 
have seen with our eyes, that which we beheld’, and 
our hands handled, concerning 0 the Word of Life . . . „ 
that which we have seen and heard declare we unto 
you.” And again in striking words he lays it down"^s 
the test whereby we may distinguish the spirit of 
truth from Antichrist tor the spirit of error, that ^the 
latter “ confegsejh not th&t Jestfs Christ is comeJn the 
flesh.” The later history of MysTicism shows that' this 
warning was very much needed. The tendency of the 
mystic is to regard the Gospel hietory as^only one 
striking manifestation of an universal law. He.Jpelieves 
that every Christian #ho is in the way of salvation 
recapitulates “ the whole process of Christ ” (as William 
Law cajls it)—that he has his miraculous birth, inward 
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death, and resurrection; and so the Gospel history 
becomes far the Gnostic (as Clement -palls the Christian 
philosopher) little more than a dramatisation of the 
normal psychological experience. 1 “Christ cgarified 
is teachmg fdt babes,” says Origen, with startling 
audacity; and heretical mystics have often fancied 
that they can rise above the Son to the Father. The 
Gospel' and Epistle of St. John stand like a rock 
against this fatal error, and in this feature some German 
critics have rightly discerned their supreme value to 
mystical theology. 2 “ In all life," says Grau, “ there is 
not an abstract unity, but an unity in, plurality, an 
outward and inward, a bodily and spiritual; and life, 
like love, unites what science and philosophy separate.” 
This co-operation of the sensible and spiritual, of the 
material and ideal, of the historical and eternal, is 
maintained throughout by Sf. John. “His view is 
mystical,” says Grau, “ because all life is mystical.” It 
is true '’that the historical facts hold, for -St. John, a 
subordinate place as evidences. His main proof is, as 
I have sai<i, experimental. But a spiritual revelation 
of God without its physical counterpart, an Incarna¬ 
tion, is for him an * impossibility, and a Christianity 
which*, has cut itself adrift from the Galilean ministry 
is in hit eyes an i mpost ure. In no other writer, I 
think, *<§o we find so firm a grasp of the “ psycho- 

1 Henry Wore brings this charge against the Quakers. There are, he 
says, many good and wholesome things in their teaching, but they 
mingle with {them a “slighting of the history of Christ, and making a mere 
allegory of intending to the utter overthrow of that warrantable, though 
more external frame of Christianity, which Scripture itself points out to 
us ” (Mastixehis letter to ft Friend , p. 306). 

* E-g- Strauss and Grau, quoted in LilienfeJd’s Thoughts on the Social 
Science of the Future. ' 
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physical ” view of life which we all feel to be the true 
one, if only we could put it in an intelligible •form. 1 * 
There is another feature in St. John’s Gospel which 
shows his affinity to Mysticism, thougl! of a different 
kind from that which we have been dbnsidrtfing. I 
mean his fondness for using visible things and gvents 
as symbols. This objective kind of Mysticism will 
form the subject of my_ last^two Lectures, and' I will 
here pnly anticipate s<d far as to say that the belief 
which underlies it is that “ everything, in being what 
it is, is symbolic of something more.” The Fourth 
Gospel is steeped in symbolism of this kind. The 
eight miracles which St. John select^ are obviously 
chosen for their symbolic value f indeed, he seems to 
regard them mainly as acted parables. His favourite 

word for miracles is ay/jAia, “ signs ” or “ symbols.” 

€ 

1 The intense moral dualism of St. John has bejn felt by many as a 
discordant note; and though it is not closely connected with his Mysticism, 
a few words should perhaps be adde <4 about it. It has been thought 
steange that the Logos, who is the life of all things that are, should havg 
to invade His own kingdom to rescue it from its de facto ruler, thtf'Prince 
of darkness ; and stranger yet, that the bulk of mankind should seemingly 
be “children of the,devil,” bom of the flesh, and incapable of salvation. 
The difficulty exists, but it has been exaggerated. St. John does not 
touch either the metaphysical problem of the origin of evil, or predestina¬ 
tion in the Calvinistic sense. The vivid contrasts of light and shade in 
his picture exjresj his judgment on thl tragic fate of the Jewish people. 
The Gospel is not a polemical treatisapfcttt it bears traces of decent con¬ 
flicts. St. John wishes to show that the rejection of Christ of the Jews, 
was morally inevitable; that their blindness and their ruin followed 
naturally from their characters and principles. Looking back on the 
memories of a long life, he desires to trace tfie operation of uniform laws 
in dividing the wheat of humanity from the chaff. He is content to 
observe howpOoj iydpJmiftSal/iwv, witho\jt speculating on the reason why 
characters differ. In offering these remarks, I am assuming, what seems to 
roe q^ite certain, that St. John selected from our Lord’s disburses those 
which suited his particular object, and that in the setting and arrangement 
he allowed himself ascertain amount of liberty. 
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It Is true that he also calls them “ works,” but this -is 
not to distinguish them as supernatural. All Christ’s 
actions *are ^ works,” as parts of His one “work.” As 
evidences of ftis Divinity, such “ works ” are •inferior 
to His *•* word’s,” being symbolic and external.* Only 
those*who cannot believe on the evidence of the words 
and their echo in the heart, may strengthen their weak 
faith' by the miracles. tTBut > “ blessed are they who 
Hhve not seen, and yet have believed.” And besides 

't * 

these “ Signs,” we have, in place of the Synoptic parables, 
a wealth of allegories, in which Christ is symbolised as 
the Bread of Life, the Light of the World, the Door 
of the Sheep, tjie good Shepherd, the Way, and the 
true Vine. Wind Snd water are also made to play 
their part. Moreover, there is much unobtrusive 
symbolism in descriptive phrases, as when he says that 
Nicodemus came by night, that Judas went out into 
the night, and # that blood and water flowed from our 
Lord’s"side ; anti the washing of the disciples’ feet was 
a sjanbolic act which the disciples were to understand 
hereafter.* Th.us all things in the world may remind us 
of Him who made them, and who is their sustaining life. 

In treating of St. John, it was necessary to protest 
against the tendency o£ som^ commentators to inter¬ 
pret tf*m simply a s | |t[ a speculative rfty£tic of the 
Alexandrian type. But when we turn to St. Paul, 
we find reason to think that this side of his theology 
has been veiy much underestimated, and that the 
distinctive features of Mysticism ye even more marked 
in him than in St. John. This is not surprising, for 
<>ur blessed,. Lord’s discourses, in which nearly aU the 
doctrinal teaching of St. John is contained, are for all 
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Christians; they rise above tjie oppositions which 
must always divide human thought and humaff thinkers. 
In St. Paul, large-minded as he was, and inspired as we 
believe him to be, we may be allowed to see an example 
of that particular type which we are considering. 

St. Paul states in the clearest manner that Christ 
appeared to him, and tfiat this revelation was the 
foundation of his Christianity and apostolic com¬ 
mission. “ Neither did < I receive the Gospel froift 
man,” 1 he says, “ nor was I taught it, but it c&me to 
me through revelation of Jesus Christ.” It appears 
that he did not at first 2 think it necessary to “ confer 
with flesh and blood ”—to collect evidence about our 
Lord’s ministry, His death and insurrection; he had 
“ seen ” and felt Him, and that was enough. " It was 
the good pleasure of God to reveal His Son in me,” 8 he 

C 

says simply, using the favourite mystical phraseology. 
The study of “ evidences,” in the usual sefhse of the term 
in apologetics, he rejects with .distrust and contempt* 
External revelation cannot make a man religious.,, Itr 
can put nothing new into him. If there in nothing 
answering to it in his mind, it will profit him nothing. 
Nor can philosophy make a man religious. “ Man’s 
wisdom,” “ the wisdom <^f the c world,” is of no avail 
to find spiritual truth. “ God jjjjgse the foolish “things 
of the world, to put to shame them that are wise.” 

“ The word of the Cross is, to them that are perishing, 
foolishness.” By this language he,“of course, does not 
mean that Christianity is irrational, and therefore to 

1 Gal. I 12. * 

* i Cor. xv. shows that he subsequently satisfied himself of till truth of 
the other Christophanies. ' * 

•Gal. i. IS, tfi. 1 1 Cor. i. andii. 
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be believed on authority. That would be to lay its 
foundation upon external evidences, and nothing could 
be further ffom the whole bent of his teaching. What 
he does mean, and say very clearly, is that the* carnal 
mind is disqualified from understanding Divine truths; 
“it cannot know them, because they are spiritually 
discerned.” He who has not raised himself above “ the 
world,” that is, the interests and ideals of human 
society as it organises itself apart from God, and above 
“ the flesh,” that is, the things which seem desirable to 
the “ average sensual man,” does not possess in himself 
that element which can be assimilated by Divine 
grace. The “ mystery ” of the wisdom of God is 
necessarily hidden from him. St. Paul uses the word 
“mystery” in very much the same sense which St. 
Chrysostom 1 gives to it in the following careful defini¬ 
tion : “ A mystery is that which is everywhere pro¬ 
claimed, but which is not understood by those who 
have not right judgment. It is revealed, not by 
•ievqjrness, but by the Holy Ghost, as we are able to 
receive it® And so we may call a mystery a «ecret 
(uTroppvjTov), for even to the faithful it is not committed 
in all its fulness and clearness.” In St. Paul the word 
is' nearly always foun^J in ^connexion with words 
denoting revelation or^jpublication. 2 Tfie preacher of 
•the GoSpel is a hierophant, but the Christian mysteries 
are freely communicated to all who can receive them. 
For many ages thele truths were “ hid in God,” 8 but 

now all men may be “ illuminate^” * if they will fulfil 

' ** • 

h- . 

1 Ch^sostom in i Cor., Horn. vii. a. 

* See EJgjitfoot on Col. L a6. * Eph. Iti. g. ", ' r f- 

1 2 Tim. £ io (0wr(f«r); cf. Eph. i. 
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ttte necessary conditions of initiation. These are 
to “ cleanse ourselves from all defilement of flesh and. 
spirit,” 1 and to have love, withodt which all fclse will 
be unavailing. But there are degrees of initiation. 

“ We speak wisdom among the perfect, 6 he £ays (the 
riXeioi are the fully initiated); but the carnal muft still 
be fed with milk. Growth in knowledge, growth in 
grace, and growth in love, arCso frequently mentioned 
together, that we must understand the apostle to mein 
that they are almost inseparable. But this kndwledge, 
grace, and love is itself the work of the indwelling God, 
who is thus in a sense the organ as well as the object 
of the spiritual life. “ The Spirit sear<sheth all things,” 
he says, “yea, the deep things bf God.” The man 
who has the Spirit dwelling in him “ has the mind of 
Christ.” “ He that is spiritual judgeth all things,” and 
is himself “ judged of no man.” It is, we must admit 
frankly, a dangerous claim, and one which may easily 
be subversive of all discipline* “ Where the Spirit of 
the Lord is, there is liberty”; but such liberty«may 
become a cloak of maliciousness. The foct is that 
St. Paul had himself trusted in “the Law,” and it 
had led him into grievous error. As usually happens 
in such cases, his recojl frorp it was almost violent. 
He exalts t%e'inner light into.jp absolute criterion of 
right and wrong, that no comer of the moral life may 
remain in bondage to Pharisaism. The crucifixion 
of the Lord Jesus and the stoning of Stephen were 
a crushing condemnation of legal and ceremonial 
righteousness; the law written in the heart of man, 
o^rather spoken there by the living voice of the Hoi# 
■a Cor. vii. i. 
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Spirit, could never so mislead men as to make them 
think that*they were doing God service by condemning 
and killing the just. -Such memories might well lead St. 
Paul to use language capable of giving encouragement 
even to ^fanatical Anabaptists. But it is significant 
that t^e boldest claims on behalf of liberty all occur in 
the earlier Epistles. 

The" subject of St. Paffl’s visions and revelations is 
orte of great difficulty. In the Acts we have full 
accounts of the appearance in“ the sky which caused, or 
immediately preceded, his conversion. It is quite 
clear that St. Paul himself regarded this as an appear¬ 
ance of the saqje kind as the other Christophanies 
granted to apostles and “ brethren,” and of a different 
kind from such visions as might be seen by any 
Christian. It was an unique favour, conferring upon 
him the apostolic prerogatives of an eye-witness. Other 
passages in the*Acts show that during his missionary 
journey 3 “ST - Paul saw visions and heard voices, anji 
that Jhe believed himself to be guided by the “ Spirit 
of Jesus.”® Lastly, in the Second Epistle tp the 
Corinthians he records that “ more than fourteen years 
ago ” he was in an ecstasy, in which he was “ caught 
up into tjie.third heaven” and^sa^ things unutterable. 
The form in which this^xperience is narrated suggests 
•a recollection of Rabbinical pseudo-science; the sub¬ 
stance of the vision St. Paul will not reveal, nor will 
he claim its authority for any of his teaching. 1 These 
recprded experiences are of great psychological interest; 

1 In spite*bf this, he is attacked for this passage in the Pseudo- Clementine 
Homilies (urn. $), where “Simon Magus” isiasked, “Can anydhejjbe 
made wise to tesich through a vision ?” 
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but, as I said in my last Lecture, they do not seem to 
me to belong to the essence of Mysticism. ** 

Another mystical idea, whichAis never absent from 
the mind of St. Paul, is that the individual Christian 
must live through, and experience persohally, the 
redemptive process of Christ. The life, death, and 
resurrection of Christ were for him the revelation .of 
a law, the law of redemption through buffering. -The 
victory over sin and death was won for us; but it 
must also be won in us. The process is an Universal 
law, not a mere event in the past. 1 It h^s been 
exemplified in history, which is a progressive unfurling 
or revelation of a great mystery, the meaning of which 
is now at last made plain in Christ. 2 And it must 
also appear in each human life. “ We were buried 
with Him,” says St. Paul to the Romans,® “ through 
baptism into death,” “ that like as Christ was raised 
from the dead through the glory of tHfe Father, so we 
also might walk in newness of life.” Ancf again, 4 
“ If the Spirit of Him that raised up Jesus, from the« 4 eaCCi 
dwellJn you, He that raised up Christ. Jesus from the 
dead shall quicken also your mortal bodies through His 
Spirit that dwelleth in you.” And, “ If ye were raised 
together with Christ,*seqk the .things that are above.” 6 

1 Cothpare a beautiful passage in R. L.-iiettleship’s Remains: “ To live 
is to die into something more perfect. . . . God can only make His work' 
to be truly His work, by eternally dying, sacrificing what is dearest to 
Him.” 

2 Col. i. x 6 , ii. a, iv. 3; Eph. iii. 2-9. I have allowed myself to quoter 
from these Epistles because I am myself a believer in their genuineness. 
The Mysticism of St. Paul aright be provejJ from the undisputed Epistles 
only, but we Should then lose some of the most striking illustrations Of it. 

* Rom. vi 4. 4 Rom. viii in 

#.Sf. Paul’s mystical language about death and resurrection has given rise 
to much controversy. On the one hand, we have writers like Matthew 
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The law of redemption, which St. Paul considers to 
have been*triumphantly summed up by the death and 
resurredtiotf of Christ, 1 would hardly be proved to be 
an universal law if the Pauline Christ were otjly the 
“heavenly man,” as some critics have asserted. St. 
Paul’^teaching about the Person of Christ was really 
al.most identical with the Logos doctrine as we find it 
in St. John’s prologue, and as.it was developed by the 
niystical-philosophy of a later period. Not only is His 
pre-existence “ in the form of God ” clearly taught,* but 
He is tjie agent in the creation of the universe, the 
vital principle upholding and pervading all that exists. 
“ The Son,” we *ead in the epistle to the Colossians, 8 
“ is the image of the" invisible God, the firstborn of all 

Arnold, who tell us that St. Paul unconsciously substitutes an ethical for 
a physical resurrection—an eternal life here and now for a future reward. 
On the other, we hare writers like Kabidfch ( Eschatologte des Paulus), who 
argue that the apostle’s whole conception was materialistic, his i&ea of a 
“spiritual body” befog that of a body composed of very fine atoms (like 
those of Liiasatsus’ “ anima"), which inhabits the earthly body of the 
Christian like a kernel within its'husk, and will one day (at the resurrec¬ 
tion) jjough off its, muddy vesture of decay, and thenceforth exist in a 
form which can defy the ravages of time. Of the two views, Matthew 
Arnold’s is mffch the-truer, even though it should be proved that St. Paul 
sometimes pictures the “spiritual body” in the way described. But the 
kW to the problem, in St. Paul as in St. John, is that pyscho-physical 
thlbry which demands that the laws of the spiritual world shkll have their 
analogous mwgfestations in the wgrld of j^renomena. Death must, some¬ 
how or other, be conquered in the visible as well as in the divisible sphere. 
The law of life through death riJflfct be deemed to pervade every phase of 
"existence. And as a mere prolongation of physical life under the same 
conditions is impossible, and, moreover, would not fulfil the law in ques¬ 
tion, we are bound to havg recourse to some such symbol as “spiritual 
body.” It will hardly be disputed that the Christian doctrine of the 
resurrection of the whole, man has taken a far stronger hold of the religious 
consciousness of mankind than fhe Greek doctfine of the immortality of the 
soul, or thayhis doctrine is plainly taught by St. Paul. All attempts to 
ton his eschatology into a rationalistic (Arnold) or a materialistic (Kabisph) 
theory must therefore be decisively rejected. 

‘CoLiii. (, * Phil. it. 6. • Cat, L ty-tj, 

5 < - 
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Creation ^ for in Him were all things created, in the 
heavens and upon the earth; all things "have been 
created through Him, and unto Him; and He is before 

O 

all things, and in Him all things consist ” (that is, 
“ hold together,” as the margin of the Revised' Version 
explains it). “ All things are summed up in Christ,” 
he says to'the Ephesians. 1 “ Christ is all and in all,” 
we read again in the Cplossians.* And in that -bold 
and difficult passage of the 15 th chapter of the Fifst 
Epistle to the Corinthians he speaks of the “ rfeign ” of 
Christ as coextensive with the world’s history.. When 
time shall end, and ail evil shall be subdued to good, 
Christ “ will deliver up the kingdom So God, even the 
Father,” “that God may be all*in all.” 8 Very im¬ 
portant, too, is the verse in which he says that the 
Israelites in the wilderness “ drank of that spiritual 
rock which followed them, and that rock was Christ.” 4 
It reminds us of Clement’s language about the Son as 
the Light which broods over all history. 

The passage from the Colossians, which I quoted 
just now, contains another mystical idba bisides that 
of Christ as the universal source and centre of life. 
He is, we are told, “ the Image of the invisible Gcpf 
and all created beings care, iq their several, capacities, 
images of ^Hfm. Man is essentially “ the ijrrage and 
glory of God"; 8 the "perfect man” is he who hasr 
come “to the measure of the stature of the fulness of 
Christ.” 8 This is our nature , in fhe Aristotelian sense 
of completed normal development; but to reach it we 
have to # slay the false self, tSie old man, ^which is 

1 Eph. i. 10. 1 CoL iii 11. * 1 Cot. xr. 34-28. 

* t Cm, x. 4. • 1 Cor. *£ 7. * Eph. iv. *3. 
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Informed biy an actively maleficent agency “flesh 
which Is hostile to “spirit.” This latter conception 
does not at present concern us; what _ we have to 
notice is the description of the upward path’jas an 
inner transit from the false isolation of the natural 
man into a state in which it i$ possible to say, “ I live; 
yet not I, but Christ liveth in me.” 1 In the Epistle 
to the Galatians he uses the favourite mystical phrase, 
“ until Christ be formed in you ”; 2 and in the Second 
Epistle to the Corinthians 8 he employs a most beautiful 
expression in describing the process, reverting to the 
figure of the “ mirror,” dear to Mysticism, which he 
had already useH in the First Epistle: “ We all %ith 
unveiled face reflecting as a mirror the glory of the 
Lord, are transformed into the same image from glory 
to glory.” Other passages, yhich refer primarily to 
the future state, are valuable as showing that St. Paul 
lends no countenance to that abstract idea of eternal life 

"WOK • 

as freedom from all earthly conditions, which has misled 
sJS^atahy mystics. Our hope, when the earthly house 
of. oijr taBernacle is dissolved, is not that we nthy be 
clothed, but that we may be clothed upon with our 
verily habitation. The body pf our humiliation is 
to be changed and glorified, according to .the mighty 
working whereby God is able to subdue all things unto 
Himsglf. And therefore our whole spirit and soul 
and Body mu^t be preserved bl gmelg sa ; fee the body 
is the temple of the Holy GhSwJrRrt* me prison* htujse 
of a sdul which wfll one day escJ|ft clfMW^cagftand 

.A ^ 


' ' ’ ' *" ’ cJ^c^MWcigand t 

«ii. a. l(**IWr^ n “ 

St. Paul’s conception of Christas i\W'> 

*,QaL ii acy * Gal. ir. 19. ***JC©r, ijj, 18. 
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as the Light of the world has two consequences beside? 
those which have been already mentioned. In the first 
place, it is fatal to religious individualism. The close 
unityc&hich joins us to Christ is not so much a unity 
of the individual soul with the heavenly Christmas an 
organic unity of all mep, or, since many refuse ■ their 
privileges, of all Christians, with their Lord. , “ ^e, 
being many, are one body* in Christ, and severally 
members one of another.” 1 There must' be “ ho 
schism in the body,” 2 but each member must® perform 
its allotted function. St. Augustine is thoroughly in 
agreement with St. Paul when he speaks of Christ and 
the Church as “ unus Christus.” N<St that Christ is 
“ divided,” so that He cannot be fully present to any 
individual—that is an error which St. Paul, St. Augus-, 
tine, and the later mystics all condemn; but as the 
individual cannot reach his real personality as an 

G 

isolated unit, he cannot, as an isolated unit, attain to 
full communion with Christ. * 

The second point is one which may seem to 
subordinate importance, but it will, £ thiffk, awaken 
more interest in the future than it has done in tjie 
past, I$3thh 8th chapter of the Epistle td^he Romans, 
St. Paul clparly teaches? that die victory ojF r Christ over 
sin and death is of import, not- only to huiidhity, but 
to the whole of creation, which now groans and 
travails itfc pain together, but which shall one day 
be delivered from the bondage of corruption into the 
glofjous liberty of the sons of God.* This recognition 
of the spirituality of matter, and of the uoitjF of all 
nafure in Christ, is one which we ought to be thankful 
1 Rom. xfi. 5, * 1 Cor. xtt. 35. 
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to find in the New Testament. It will be my pleasant 
task, in - tlJbJ* last two Lectures of this cours#, to show 
how the*later school of mystics prized it 

The foregoing analysis of St. Paul’s teaching has, I 
hope, justified‘the statement that all the essentials of 
Mystigism are to be found in his Epistles. But there 
are also two points in which his authority has been 
clairtje'd for false and mischievous developments of 
Mysticism. These two points it will be well to con¬ 
sider before leaving the subject! 

The first is a contempt for the historical framework 
of Christianity. We have already seen how strongly 
St. John warns,us against this perversion of spiritual 
religion. But those* numerous sects and individual 
thinkers who have disregarded this warning, have often 
appealed to the authority of St. Paul, who in the 
Second Epistle to the Corinthians says, “ Even though 
we have knowm Christ after the flesh, yet now we 
know Him so no more.”^ Here, they say, is a distinct 
a dmi ssion that the worship of the historical Christ, 
the tiiarwChrist Jesus,” is a stage to be passed through 
and then left behind. There is just this substratum of 
truth in a yery mischievous error, that ,S&. Paul does 
tell us 1 tfet he began* to teacfl the Corfrithians by 
giving thjjni in the simplest possible fown'the story of 
“Jesus Christ and Him crucified.” The “mysteries” 
of th& faith, the “ wisdom ” which only the “ perfect ” 
can understand, wftre deferred till the converts had 
learned their first lessons. But if we^, look at the 
pajslage In question, Which has shocked and»per flexed 
jadny good Christians, we shall find that St Paul is 
1 1 Cor. iLl,t 
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not drawing a contrast between the s earthly and the 
heavenly 'Christ, bidding us worship the Secdhd Person 
of the Trinity, the same yesterday, to-day, and for ever, 
and to c cease to contemplate the Cross on Calvary. 
He is 'extinguishing rather between the sensfiOus pre¬ 
sentation ot the facts of Christ’s life, and a peeper 
realisation of their impoft. It should be our aim to 
“ know no man after the flesh ”; that is to say, we 
should try to think of human beings as what they are, 
immortal spirits, sharers with us of a common life and 
a common hope, not as what they appear to our eyes. 
And the same principle applies to our thoughts about 
Christ. To know Christ after the Qesh is to know 
Him, not as man, but as a man. St. Paul in this 
verse condemns all religious materialism, whether it 
take the form of hysterical meditation upon the 
physical details of the passion, or of an over-curious 
interest in the manner of the resurrection. There is 
no trace whatever in St. Paul of any aspiration to rise 
above Christ to the contemplation of the Absolute-^jfto 
treat Him as only a step in the ladder. This is an 
error of false Mysticism; the true mystic follows St. 
Paul in choosing as his ultimate goal the fulness of 
Christ,*and not the dmjrtiness^ of the undifferentiated 
Godhead. * • '-.o'- 

The second point in which St. Paul has been sup¬ 
posed to sanction an exaggerated form of Mysticism, 
is his extreme disparagement of external religion—of 
forms and ceremonies and holy days and the 1 like. 
"One 5 marc hath faith to eat all things; but^he*that 
is yr$afc eateth herbs.” 1 "One mhn esteemetb one,, 

1 Rom. xiv. 
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day above another, another esteemeth every day 
"alike.” “ 4 fe that eateth, eateth unto the Lord, and 
giveth God thanks; and he that eateth not, to the 
Lord he eatetfr not, and giveth God thanks .” “ Why 

turn ye«»bacl# to the weak and beggarly rudlfnents, 
whereunto ye desire to be in bondage again? Ye 
observe days, and months, a*d seasons, and years. I 
airi-afraid of you, lest J have bestowed labour upon 
you 'in vain.” 1 “ Why do Jre subject yourselves to 

ordinances, handle not, ncff ’taste, nor touch, after 
the precepts and doctrines of men?”* These are 
strongly-worded passages, and I have no wish to 
attenuate their % significance. Any Christian priest 
who puts the observance of human ordinances—fast- 
days, for example—at all on the same level as such 
duties as charity, generosity, or purity, is teaching, 
not Christianity, but that debased Judaism against 
which St. Paul waged an unceasing polemic, and 
which is-ofle of those dead religions which has to be 
killed again in almost every generation.® But we 
must nqjt forget that these vigorous denunciations 
do occur in a polemic against Judaism. They bear 
the stamp of the time at which they were written 
perhaps more than any other part of 9 t*, Paul’s 
Epistlgs, except those £hough*ts which .ware connected 
with ,hia belief in the approaching end of the world. 
St. Paul certainly did not intend his Christian con¬ 
verts to be anarchists in religious matters. There 

V 

1 Gfk iv. 9~ll. 1 t * Col. ii. 20-22. 

* I have been Reminded Shat great tenderness is due jo the “sancta 
•impHdtaf" of the “aaicula Christiana,” whose religion is generally of 
* this type. I should agree, if the “anicula” were not always so ready with 
her faggot when a John Huss is to be burnt* 
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is^ evidence, in the First Epistle to the Corinthians, 
that his ^spiritual presentation of Christianity had' 
already been made an excuse for disorderly licence. 
The usual symptoms of degenerate Mysticism had 
appeared at Corinth. There were men tlrae who 
called themselves “spiritual persons” 1 or prophets, 
and showed an arrogant independence; there were 
others who wished to start setts of their own; Others 
who carried antinqmianisfn into the sphere of mofals^ 
others who prided themselves on various *“ spiritual 
gifts.” Al regards the last class, we are rather sur¬ 
prised at the half-sanction which the apostle gives 
to what reads like primitive Irvingisrnj 2 but he was 
evidently prepared to enforce discipline with a 4 strong 
hand. Still, it ntay be fairly said that he trusts 
mainly to his personal ascendancy, and to his teach¬ 
ing about the organic unity of the Christian body, to 
preserve or restore due discipline and cohesion. There 
have been hardly any religious leaders, if*we except 
George r Fox, the founder of Quakerism, who have 
valued ceremonies so little. In this, again, Jie is a 
genuine” mystic. 

Of the other books of the New Testament it is 
not necessary to sayc much. The Epistle to the 
Hebrews canoot be the $vork of St. Paul. It ?hows 
strong traces of Jewish Alexandrianism; indeed, the 

i 

1 1 Cor. xiv. 37. f 

* There seem to have been two conceptions of the operations of the 
Spirit in St. Paul’s time: \a) He comes fitfully, with visible signs,' and 
puts men beside themselves; (t) He is an abiding presence, enlightening, 
guiding, and strengthening. St. Paul 4 ys weight on the latter wew, 
without repudiating the former. See H. Gunkel, DU WirkutgtH dtt 
B. CMift Hack dtr pepuL Anschaututg d. afottol. Z*ii tmd d. Lehr* in o 
Pauhu. 
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writer seems to have been well acquainted with the 
Book of Wisdom and with .Philo. Alexandrian ideal¬ 
ism is always ready to pass into speculative Mysti¬ 
cism, but the aflthor of the Epistle to the Hebrews 

'lit 

can hardly-be* called mystical in the sense in which 
St. Pajil was a mystic. The most interesting side 
of t^s theology, from our pAsent point of view, is 
the %ay in which he combines his view of religious 
ordinances as types and adumbrations of higher 
spiritual irdths, with a comprehensive view o£ history 
as a progressive realisation of a Divine scheme. 
The keynote of the book is that mankind has been 
educated partly ,by ceremonial laws and partly by 
“ promises.” Systems of laws and ordinances, of which 
the Jewish Law is the chief example, have their place 
in history. They rightly claim obedience until the 
practical lessons which they* can teach have been' 
learned, and until the higher truths which they con¬ 
ceal under tffe protecting husk of symbolism can be 
apprehended without disguise. Then their task is 
done, and jnankind is no longer bound by them. In 
the same way, the “ promises ” which were made under 
the old dispensation proved to be dnly symbols of 
deeper and more spiritual blesJlngs, which in the 
moral childhood of humanity would not have appeared 
desirable; they were (not delusions, but) illusions, 
“ God having prepared some better thing ” to take 
their place. The doctrine is one <?f profound and 
far-reaphing importance.' -In this Epistle it is cer¬ 
tainly ^connected with*the idealistic thought* that all 
visible things are symbols, and that every truth appre¬ 
hended by finite intelligences mult be only the husk 
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j)f a deeper truth,' We may therefore claim the 
Epistle to the Hebrew as containing iif outline a 
Christian philosophy of history, based upon a°doctrine 
of symbols which has much in common with some 
later developments of Mysticism, 1 
In the Apocalypse, whoever the author mayjre, we 
M little or nothing I the characteristic Johannine 
Mysticism, and the iniuenft of its vivid allegorical 
pictures has been less potent in this branch of theo¬ 
logy than might perhapsWe been expected ,' 
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“Aii kalw /t% rrtpwnu h rod <f>M</)ov Mma‘ tph ftp 
(Ktlmt df l im pipy mb Skpir, tpk olmp fobs bv lm ip, rois U 
H roiotrto Arty kopuj/uMv ipSut xpibptm, n\tm Ad rcXrrdr rihtym, 
rAeoi Am pirn ylymai,” Plato, Phairu, ; p, 249, 

- / ; 

Licht und Farm, 

“Woke, du ewiglieh Eines, dort bei dem ewiglich Einen! 

Farbe, du wechselnde, komm* freundlich zura Menschen herabl” 

Schiller, 


“Nel suo profondo vidi che s’intema, 

Legato con ajhore in un volume, 

Ci6 che per I’universo si squaderna; 

Sustanzia ed accidente, e lor costume, 

Tutti conflati insieme par tal modo,' 

Che cib ch’io dico t un semplice lume,” 

Dante, Paradis c, 35, 
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LECTURE III 

«» 

CipiSTIAN PLATONISM AND SPECULATIVE 

Mysticism 

; % 

I. IN TI^ EAST 


“ That was the true Light, which lighteth every man coming into the 
world.”— John i. 9. ♦ 

“ He made darkness His Riding place, His pavilion round about Him j 
darkness of waters, thick clouds of the skies.”—Ps. xviii. 11. 

I HAVE called this Lecture “ Christian Platonism and 
Speculative Mysticism.” Admirers of Plato are likely 
to protest that # Plato himself can hardly be called a 
mystic, and that in any case there is very little re¬ 
semblance between the philosophy of his dialogues 
and the *emi-Qriental Mysticism of Pseudo-Dipnysius 
the Argopagite. I do not dispute either of these 
statements; and yet I wish to keep the name of Plato 
in the title of .this Lgpture., The affinity between 
Christianity and Platonism was very Strongly felt 
throughout the period which we are now to consider. 
Justin Martyr claims Plato (with Heraclitus 1 and 
Socrates) as a Chfistian before Christ; Athenagoras 

1 The mention of Heraclitus is very intdresting. It shows that the 
ChrUtians had, already recognised their affinity with the greett speculative 
mystic of Eplfssus, whose fragments supply many mottoes for essays on 
Mysticism. The identification of the Heraclitean wOr-Myor with the 
Johanniae Legos appears also in Eoseb. Prof. Ev. xi. tg, quoted above. 

If 
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calls him the best of the fo'rerurtners of Christianity, 
and Clement regards the Gospel as perfected Platon¬ 
ism. 1 The Pagans repeated so persistently the charge 
that phrist borrowed from Plato what was true in His 
teaching, that Ambrose wrote a treatise “l£o confute 
them. As a rule, the Christians did not jffsny the 
resemblance, but explained it by saying that Plato 
- had plagiarised from Moses^—a curious notion which 
we find first in Philo. In the Middle Ages the 

o r. A'P 

mystics almost canonised Plato: Eckhart speaks of 
him, quaintly enough, as * the great priest” (^)ergrosse 
Pfaffe)\ and even in Spain, Louis of Granada calls 
him “ divine,” and finds in him “ the most excellent 
parts of Christian wisdom.” Lastly, in the seventeenth 
century the English Platonists avowed their intention 
of bringing back the Church to “ her old loving nurse 
the Platonic philosophy.” These English Platonists 
knew what they were talking of; but f&r J:he mediaeval 
mystics Platonism meant the philosophy of Plotinus 
adapted by Augustine, or that of Proclus adapted by 
Dionygius, or the curious blend of Platcftiic, Aris¬ 
totelian, and Jewish philosophy which filtered -through 
into the Church by means of the Arabs. Still, there 
was justice underlying this superficial ignorance. Plato 
is, after all, 'the father of European- Mysticism. 8 Both 
the great types of mystics may appeal to him—those 
who try to rise through the visible to the invisible, 
through Nature to God, who find in earthly beauty 
the truest symbol of $he heavenly, and in the imagina¬ 
tion—the* image-making faculty—a raft whereon' we 

“ 1 4 rim iptrrot IlXdrwr — oto* he cell* him. ' *’ 

* “ Myttidsn finds in FUto all lu text*," mjra Emtnwutruly. 
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may piVigate the shoreless - ocean o( the Infinite; and 
those who" distrust all sensuous reptesentaftions as _ 
tending *‘ to nourish appetites which we ought to 
starve," who loolc upon this ..earth as a place of l^nish- 
ment, upcffnflaterial things as a veil which hides 
God’s ^ I’om us, and who bid us “flee away from 
hence a% quickly as may bef to seek “yonder,” in 
the realm of the ideas, the heart’s true home. Both m 
may find in th&real Plato much congenial teaching— 
that ^^’thghesfe. good is the greatest likeness to God 
—that greatest happiness is the vision of God— 

that we Should seek holiness not for the sake of 
external reward,* but because it is the health of the 
soul, while vice is its‘ disease—that goodness is unity 
and harmony, while evil is discord and disintegration 
—that it is our duty and happiness to rise above the 
visible and transitory to the invisible and permanent. 

It may also be a pleasure to some to trace the fortunes 
of the positiye and negative elements in Plato’s teach¬ 
ings—of the humanist and the ascetic who dwelt to¬ 
gether in *that large mind; to observe how the world- 
renouncing element had to grow at the expense of 
the other, until full justice had been done to its 
claims; and then' how the brighter, more truly Hel¬ 
lenic side was able to assert itself undef due safe¬ 
guards, as a precious thing dearly purchased, a treasure 
reserved for the pure and humble, and still only to be 
tasted carefully, with reverence and godly fear. There 
is, of course, no necessity for connecting this develop¬ 
ment with ; the name "of Plato. The way V )War ^s a 
(ecorisiliatiOn of this and other differences is npore 
clearly indicated in the New Testament; indeed, 
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•nothing can strertgtf>& bur <bcil^f ip inspiration so mupji 
as to observe*how' &e wbote history of thought only 
helps us to understand Si' JJjaul and St. John better, 
never„to pass beyond their teaching? Still, the tra¬ 
ditional connexion between Plato ancLMystifcism is 
so close that we may, I _think, be pardoned fcg keep¬ 
ing, like Ficinus, a iSmp- burnirig in hV honour 
throughout our present tas^. 

It is not my purpose in these Lectu*%s to ^attempt a 
historical survey of Christian Mystidstt^ s&’^ttempt 
this, within the narrow limits of eight, LecttH^s, would,, 
oblige me to give a mere skeleton of tlie subject, 
which would be of no value, and of very little interest. 
The aim which I have set before 4 myself is to give a 
clear presentation of an important type of Christian 
life and .-thought, in the hope that it may suggest to 
us a#Way towards the c solution of some difficulties 
which at present agitate and divide ifs. The path is 
beset with pitfalls on either side, as will te abundantly 
clear when we consider the startling expressions Which 
Mystipism has often found for itself. , But« though I 
have not attempted to give even* an outline of the 
history of Mysticism, I feel th#t the best and safest 
way of studying*®^ 01^ any type of religion is to con¬ 
sider it in °the li{*ht>of its historical development,.and 
of the forms which it has actually assumed. And so 
I have tried to set these Lectures in a historical frame¬ 
work, and, in choosing prominent figures as represent¬ 
atives of the chief ^inds of Mysticism, to observe, so 
far as possible, the chronological order. Tim present 
Lecture will carry us down to the Pseudo-Dionysius, 
the influence of whose writings during the. next thou* 
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sand years can hardlybeoverestimated. But if wes 
are'to undbrstand'how a system* of speculate Mys¬ 
ticism, ofran Asiatic rather than European type, came 
to be accepted Us the work of a convert of St, Paul, 
and invesfc«fc*%ith semi-apostolic authority, we must 
pause for a 'few mintftes to let our eyes rest on the 
phenomenon called AlexandriShism, which fills a large 
place in'the history of the early Church. 

•We have seen how St. Paul speaks of a Gnosis or 
higher ^Owledge, which cap be taught with safety 
only to\>he * perfect ” or “ fully initiated ”; 1 and he 
by no me&ns rejects such expressions as the Plerotna 
(the totality of,the Divine attributes), which were 
technical terms of speculative theism. St. John, too, 
in his prologue and other places, brings the Gospel 
into relation with current speculation, and interprets it 
in philosophical language. THe movement known as 
Gnosticism, both within and without the Church, was 
an attempt tb complete this reconciliation between 
speculative and revealed religion, by systematising the 
symbols o£ transcendental mystical theosophy.* The 
movement can only be understood a premature and 
unsuccessful attempt' to achieve yd$at the school of 
Alexandria afterwards, partially Ajjf<jN*eded in doing. 
The anticipations of Neoplatonisrnrj^fiQng, the Gnostics 
would probably be found to be very numerous, if the 
victorious p^irty had thought their writings worth pre- 
• 

1 The doctrine of reserve in religious teaching, which some have thought 
dishonest, rests on the self-evident proposition that it takes two to tell the 
truth—one to speak, and one W hear. , * 

’ “ Man kaftn den Gnosticismus des zweiten Jabrhunderts als theologisch- 
tiuntcendente Mystik, und die eigentliche Mystik als subs tan tiell-immarfente 
Gfcosia bezeichnen” (Noack). 

6 * 
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gerving. But Gnosticism was rotten before it was ripe. 
Dogma was still in such a fluid state, that-there was 
nothing to keep speculation within boundsjoand the 
Oriental element, with its insoluble dualism, its fan¬ 
tastic 0 mythology and spiritualism, was tae <strong for 
the Hellenic. Gnosticism presents all the features 
which we shall find to 6e characteristic of degenerate 
Mysticism. Not to speak of its oscillations between 
fanatical austerities and Scandalous licence, and its belief 
in magic and other absurdities, we seem, whs^ we read 
Irenaeus’ description of a Valentinian heretic "ra hear 
the voice of Luther venting his contempt v.pon some'* 
“ @eisterer” of the sixteenth century, such as Carl- 
stadt or Sebastian Frank. “ Tlj,e fellow is so puffed 
up,” says Irenaeus, “ that he believes himself to be 
neither in heaven nor on earth, but to have entered 
withifi the Divine Pleroma, and to have embraced his 
guardian angel. On the strength of C which he struts 
* about as proud as a cock. These are the self-styled 
‘spiritual persons,’ who say they have already reached 
perfection.” The later Platonism could not r even graft 
itself upon any of these Gnostic systems, and Plotinus 
rejects them as decisively as Origen. 

Still closer is the approximation to later speculation 
which we find in Philo,'who was a contemporary of St. 
Paul. Philo and his Therapeutae were genuine mystics 
of the monastic type. Many of them, however, had 
not been monks all their life, but,were retired men of 
business, who wished to spSnd their old age in con¬ 
templation, as many still do in . India. They were, ot 
course, not Christians, but Hellenised Jew%, though 
Eusebius, Jerome, and the Middle Ages generally 
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thought that they were Christians, and were well 
pleased to find monks in the first century. 1 * 

Philo^P object^ is to reconcile religion and philosophy 
—in other wfords, Moses and Plato. 2 His metlv&d 8 is 
to make Kf&nism a development of Mosaism, and 
Mosaisjp an implicit Platonism. The claims of ortho¬ 
doxy are satisfied by saying, rather audaciously, “ All 
this is UloseS* doctrine, ifpt mine.” His chief instru¬ 
ment in this difficult task is allegorism, which in his 
hands, is & bad specimen of that pseudo-science which 
has doir-i so much to darken counsel in biblical exe¬ 
gesis. Hft speculative system, however, is exceedingly 
interesting. • * 

God,, according to* Philo, is unqualified and pure 
Being, but not superessential. He is emphatically 6 wv, 
the “ I am,”- and. the most general (to yeviKatrarov) of 
existences. At the same time He is without qualities 
(throws), and ineffable (apptjTos). In His inmost nature 
He is inaccessible; as i{ was said to Moses, “ Thou 
shalt see what is behind Me, but My face shall not be 
seen.” Ifcis best to contemplate God in silence, since 
we can compare Him to nothing that we know. All 
our knowledge of God is really God dwelling in us. 
He has breathed 1 into us^ome^iii% of His nature, and 
is thus the archetype of what is highest* in ourselves. 
He who is truly inspired “ may with good reason be 

1 See Conybeare’s interesting account of the, Therapeutoe in his edition 
of Philo, On tht Contemplative Life , and his refutation of the theory of 
Lucius, Zeller, etc., that the Thertfpeutae belong to the end of the third 
century. • 

* SioiftU influence is also stflSng in Philo. t 

* The Jewfth writer Aristobulus (about 160 b.C.) is said to have used the 
Ante argument in an exposition of the Pentateuch addressed to Ptolemy 

PhtiofeCfcK. * 
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called God.” This blissed state may, however,* tjo 
prepared Tor by such mediating agencies as the study 
of God’s laws in nature; and' it is OQly th£ highest 
class 0 <?f saints—the souls “ born of God ’’—that are 
exalted above the need of symbols. It ^©ffld be easy 
to show how Philo wavers between two conceptions 
of the Divine nature—ifclod as simply transcendent, 
and God as immanent. But this is one of the things 
that make him most interesting. His Judaism >yffll 
not allow him really 'to* believe in a Godf^wjthout 
qualities.” * 

The Logos dwells with God as His Wisdom (or 
Sometimes he calls Wisdom, figuratively, the mother of 
the Logos). He is the “ second God," the “.Idea of 
Ideas ”; the other Ideas or Powers are the forces 
which he controls—“ the Angels,” as he adds, sud¬ 
denly remembering his Judaism. The Logos is also 

the mind of God expressing itself in 6 act: the Ideas, 

* 

therefore, are the content of the mind of God. Here 
he anticipates Plotinus; but he does not reduce God 
to a .logical point. His God is self-.conseious, and 
reasons. By the agency of the Logos the worlds were 
made: the intelligible world, the Ko&not wj/tov, is the 
Logos acting as Cr^atyr. Ipdeed, Philo calls the in¬ 
telligible universe “ the only and beloved Son of God ”; 
just as Erigena says, “ Be assured that the Word is the 
Nature of all thingg.” The Son represents the world 
before God as High Priest, ^nterdessor, and Paraclete. 
He is the “ divine A n gel ” that guides us; He is the 
“ bread of God,” the “ dew of thd* soul,” the “^onvincer 
of sin ”: no evil can touch the soul in which He dwells.: 
He is the eternal image of the Father, and we, who arc 



PLATONISM AND MYSTICISM 


85 


r»t yet fit to be called sons of God, may call ourselves 
His sons. 

Philo’s ethiqa^ system ^s that of the later con¬ 
templative Mysticism. Knowledge and virtue aan be 
obtained onty^by renunciation of self. Contemplation 
is a higher state than activity. “ The soul should cut 
off its right hand.” “ It should shun the whirlpool of 
life, and not even touch.it wjth the tip of a finger.” 
Tfi<£ highest stage is when a man leaves behind his 
finite-^ff-consciousness, and sees God face to face, 
standing in Him from henceforward, and knowing Him 
not by reason, but by clear certainty., Philo makes no 
attempt to identify the Logos with the Jewish Messiah, 
and leaves no room for an Incarnation. 

i- 

This remarkable system anticipates the greater, 
part of Christian and Pagan Neoplatonism. The 
astonishing tiling is that Philo’s work exercised so little 
influence on the* philosophy of the second century. It 
was probably regarded as an attempt to evolve Platon¬ 
ic® out of the Pentateuch, and, as such, interesting 
otlly to the Jews, who were at this period becoming 
mbife and more unpopular . 1 The same prejudice may 
possibly have impaired the influence of Numenius, 
another semi-mystical thinker* w&o in the age of the 
Antonines evolved a kind of Trinity, consisting of God, 
whom he also calls Mind; the Son, the maker of the 
world, whom he does not call the Logos; and the 
world, the “ grandson,” £s he calls it. His Jewish 
affinities are shown by his calling «Plato “ an Atticisiiig 
Moses.” . * • 


1 Compare Philo’* own account (<<* Floccum) of the anti-Semitic outrage* 
at Alexandria. 
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" It was about one hundred and fifty years, after PhRo 
that St. Element of Alexandria tried to do for Christi¬ 
anity what Philo had tried to do for Judaism. His aim is 
nothing less than to construct a philosophy of religion—a 
Gnosis, “ knowledge,” he calls it—which sfrall “ initiate ” 
the educated Christian into the higher “ mysteries ” of 
his creed. The Logos doctrine, according to which 
Christ is the universal Reason, 1 the Light that lighteth 
every man, here asserts its full rights. Reasoned befief 
is the superstructure of which faith 2 is the foim^rtion! 

« * Knowledge,” says Clement, “is more than faith.!i- 
“ Faith is a summary knowledge of urgent truths, 
suitable for people who are in a hurry®; but knowledge 
is scientific faith.” “ If the Gnostic (the philosophical 
^Christian) had to choose between the knowledge of 
God and eternal salvation, and it were possible to 
separate two things so inseparably connected, he would 
choose without the slightest hesitation the knowledge 
of God.” On the wings of this “ knowledge ” the soul 
rises above all earthly passions and desires,-filled with 
a calm disinterested love of God. In this -sfkte "a man 
can distinguish truth from falsehood, pure gold from 
base metal, in matters of belief; he can see the con¬ 
nexion of the various dogmas, and their harmony with 
reason; and °in reading Scripture he can penetrate 
beneath the literal to the spiritual meaning. But when 
Clement speaks of reason or knowledge, he does not 
mean merely intellectual training. “ He who would 
$iter the shrine must be pure,” he says, “and purity 

1 There is ‘a yery explicit identification of Christ with NoDj in the second 
booloof the Miscellanies: “He says, Whoso hath ears to hear, let him 
hear. And who is ' He ’ ? Let Epichanmis answer: NefCr &/>$,” etc. 

* See Bigg. Christian Platonists of Alexandria, especially pp. gx, 93. 
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i* to think holy things.” And again, “ The more r 
man loves, the more deeply does he penefrate into 
God.” Purity and love, to which he adds diligent 
study of the Scriptures, are all that is necessary %\o the 
highest life^fhough mental cultivation may be and 
ought 40 be a great help . 1 

History exhibits a progressive training of mankind 

*-4* ^ 

by the Logos. “ There i§ one river of truth,” he says, 
“ which receives tributaries from every side.” 

AU^ntOral evil is caused either by ignorance or 
by weakness of will. The cure for the one is know¬ 
ledge, the* cure for the other is discipline . 2 

In his doctrine of God we find that he has fallen 
a victim to the unfortunate negative method, which he 
calls “analysis.” It is the method which starts with' 
the assertion that since God is exalted above Being, 
we cannot say what He is, but only what He is not. 
Clement apparently objects to saying that God is 

£ Hi 

above Being, but he stqps Him of all attributes and 
qualities tiy nothing is left but a nameless point; and 
this, too, hq would eliminate, for a point is a numerical 
unit, and God is above the idea of the Monad. We 
shall encounter this argument far too often in our 
survey of Mysticism, aqfi in t^ritlrs more logical than 
Clement, who allowed it to dominate * their whole 
theology and ethics. 

The Son is the Consciousness of God. The Father 
only seesjthe world* as reflected in the Son. This bold 

1 TLUrtt, is here used in the familiar sens* (which falls far short orthe 
Johannine),of assent to particular dogmas. r»0<r<j welds ^hese together 
,>nto a consistent whole, and at the same time confers # more immediate 
apprehension of, truth. t 

* iatyaii or 
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and perhaps dangerous doctrine seems to be Qement£s 
own. c 

Clement was not a deep or consistent thinker, and 
the t|$J< which he has set himself is cfearly beyond his 
strength. But he gathers up most of th^Teligious and 
philosophical ideas of his time, and weaver, them 
together into a systerA which is permeated by his 
cultivated, humane, and genjal personality. > 

Especially interesting from the point of view of our 
present task is the usfe of mystery-language we 

find everywhere in Clement. The Christian revelation is, 
“ the Divine (or holy) mysteries,” “ the Divine secrets,” 
“the secret Word," “the mysteries «<of the Word”; 
Jesus Christ is “ the Teacher of the Divine mysteries ”; 
the ordinary teaching of the Church is “ the lesser 
mysteries ”; the higher knowledge of the Gnostic, lead¬ 
ing to full initiation (eVo7rreu*), “ the great mysteries.” 
He borrows verbatim from a Neopythagorean docu- 
ment a whole sentence, to tlje effect that “it is'not 
lawful to reveal to profane persons the mysteries of the 
Word ”—the “ Logos? taking the place 1 of “-the 
Eleusinian goddesses.” This evident wish to claim the 
Greek mystery-worship, with its technical language, 
f(jr Christianity, is v£ry # interesting, and the attempt 
was by no 1 means unfruitful. Among other ideas 
which seem to come direct from the mysteries is the 
notion of deification by the gift of immortality. Clement 1 
says categorically, to fi-q tf>0eipea0dt 0ei6rt]r^ fierkyet.v 
iq/ri. This is, historically, the way in which the 
doctrine of “ deification ’’ found it# 1 way into th£ scheme 
of Qmstiq^ Mysticism. The idea , of immortality a»> 
1 Strom, v. to. 63. 
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the attribute constituting Godhead was, of course, as- 
familiar to the Greeks as it was strange to the* Jews. 1 

Origen Supplies some valuable links in the history 
of speculative Mysticism, but his mind was less inclined 
to mystical'‘modes of thought than was Clement’s. 
I can fcere only touch upon a few points which bear 
directly upon our subject. 

Origen follows Clement in his division of the 
religious life into two‘classes or stages, those of faith 
and k^pfl^edge. He draws too hard a line between 
them, and speaks with a professorial arrogance of the 
“ popular, irrational faith ” which leads to “ somatic 
Christianity,” as Opposed to the “ spiritual Christianity ” 
conferred by Gnosis br Wisdom. 2 He makes it only 
too clear that by “ somatic Christianity ” he means 
that faith which is based on the gospel history. Of 
teaching founded upon the historical narrative, he says, 
“What better ftiethod could be devised to assist the 
masses ? ” The Gnostic ,or Sage no longer needs the 
crucified Christ. The “ eternal ” or “ spiritual ” Gospel, 
which is his -possession, “shows ciearly all .things 
concerning the Son of God Himself, both the mysteries 
shown by His words, and the things of which His acts 
were the symbols.” 8 l£ is rfiot that he denies dir 
doubts the truth of the Gospel history,* but he feels 
that events which only happened once can be of no 
importance, and regards the life, death, and resurrectiori' 
of Christ only Sne manifestation of an universal 
law, which was really enacted, notsin this fleeting world 

1 Sec, further. Appendices B and C. r ' ’ J » * 

• 1 In Origen, <r<xpla is a higher term than yrSurit. ■ ,, 

‘The Greek, word is alvlyfiara, “riddles.” On the whole subject see 
Harnttfc, Hittery of Dogma, roL ii. p. 34a. 
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bf shadows, but in the eternal counsels of the Most 
High, fie considers that those who are thoroughly 
cqnvinced of the universal truths Revealed by the 
IncaVifation and Atonement, need trouble themselves 
no more about their particular manifestations in 
time. 

Origen, like the Neoplatonists, says that_ God is 
above or beyond Being; but he is sounder than 
Clement on this poftit, for he attributes self-conscious¬ 
ness 1 and reason to God, who therefore "dpee not 
require the Second Person in order to come to Himself „ 
Also, since God is not wholly above reason, He 'Ban 
be approached by reason, and not 'Only by ecstatic 
vision. 

The Second Person of the Trinity is called by 
Origen, as by Clement, “ the Idea of Ideas.” He is 
the spiritual activity of God, the World-Principle, the 
One who is the basis of the manifold.' Human souls 
have fallen through sin fro/n their union with the 
Logos, who became incarnate in order to restore them 
to the state which they have lost. . " 

Everything spiritual is indestructible; and therefore 
every spirit must at last return to the Good. For the 
Good alone exists; evil has bo existence, no substance. 
This is a dfictrine which we shall meet with again. 
Man, he expressly asserts, cannot be consubstantial 
with God, for man can change, while God is immutable. 
He does not see, apparently, that, from tfre point of 
view of the Platonist, his universalism makes man’s 

* J», • 

1 pod, he says (Tom. in Maith. xiii, 569), is not the absolutely un¬ 
limited ; for then He could not have self-consciousness: His omnipotence 
is limited by His goodness and wisdom (cf. Ct/i. iii. 493}. 
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freedom to change an illusion, as belonging to timer 
only and not to eternity. 

While ■ Qrigei^ was working out his great system 
of ecclesiastical dogmatic, his younger contemporary 
Plotinus, oufside the Christian pale, was laying the 
copingretone on the edifice of Greek philosophy by a 

scheme of idealism which must always remain one of 

* • 

the greatest achievements of # the human mind. 1 In 
the history of Mysticism he holds' a more undisputed 
place-thafl Plato; for some of the most characteristic 
doctrines of Mysticism, which in Plato are only thrown 
out^tglhtatively, are in Plotinus welded into a compact 
whole. Among* the doctrines which first receive a 
clear exposition in h!s writings are, his theory of the 
Absolute, whom he calls the One, or the Good; and 
his theory of the Ideas, which differs from Plato’s; 
for Plato represents the mind of the World-Artist as 
immanent in t the Idea of the Good, while Plotinus 
makes the Ideas immanent in the universal mind; in 
other words, the real world (which he calls the 
“ intelligitJle world,” the sphere of the Ideas) is in the 
mind of God. He also, in his doctrine of Vision, 
attaches an importance to revelation which was new in 
Greek philosophy. But .his psychology is really the 
centre of his system, and it is here that*the Christian 
Church and Christian Mysticism, in particular, is most 
indebted to him. 

The so$l is witfi him the meeting-point of the 

1 1 hope it is not necessity to apologise lor devoting a few pages to 
Plotinus in •; work on Christian Mysticism. Every treatise on religious 
thought in the early centuries of our era must take account of the parallel 
•>elopment<’ of -religious philosophy in the old and the new religions, 
which iltastn|e and explain each other. , 
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“Intelligible and the phenomenal. It is diffused every¬ 
where . 1 c Animals and vegetables participate in it;* 
and the earth has a soul which sees ^nd -Hears.® The 
souhi» immaterial and immortal, for it belongs to the 
world of real existence, and nothing that is can cease 
to be.* The body is in the soul, rather than fhe soul 
in the body. The soul r creates the body by imposing 
form on matter, which in itself is No-thing, pure in¬ 
determination, and fosxt door to absolute non-existence. 5 
Space and time are only forms of our thought. - The 
concepts formed by the soul, by classifying the*, thing?, 
of sense, are said to be “ Ideas unrolled and separate,” 
that is, they are conceived as separate in space and 
time, instead of existing all together in eternity. 
The nature of the soul is triple; it is presented under 
three forms,* frhich are at the same time the three 
stages of perfection which it can reach. 6 There is first 
and lowest the animal and sensual soul, which is closely 
bound up with the body; then there is the logical, 
reasoning soul, the distinctively human part; and, 
lastly, othere is the superhuman stage or- part, in which 
a man “ thinks himself according to the higher intelli¬ 
gence, with which he has become identified, knowing 
himself no longer as a man, but as one who has become 

c 

altogether changed, and has transferred himself into the 
higher region.” The soul is thus “made one with 

1 Enn. i. 8. 14, o ittv iorir 4 Ipoipiv c<rri <f/vxfy. 

* Enn. iii. 2. 7; iv. 7. 14. * Enn. iv. 4. 26. * Enn. iv^, 1 . 

* Matter is JXcryot, ot «4 X6yoo koI (icmxru, Enn. vi. 3. 7; xal 

tpdrratTfia, tyxov xal Croor&rtui fftmt, Entf. iii. 6. 7. If ra^jKer were 
nothing, it (xmld not desire to be something; it is only, no-thing — 
dwn/tfa, hopurrla, 0 

* These three stages correspond to the three stages in the mystical ladder 
which appear in nearly all the Christian mystics. 
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Intelligence without losing herself; so that they two» 
are both one and two.” This is exactly Eckhart’s 
doctrine of 4lae funkelein , if we identify Plotinus’ Nov<s 
with Eckhart’s “ God,” as we may fairly do. • # The 
soul is not altogether incarnate in the body; part of 
it remaps above, in the intelligible world, whither it 
desires to efeturn in its entirety.* 

The world is an image *pf the Divine Mind, which is 
itself a reflection of the One. It ye> therefore not bad 
or evil. * H^Vhat more beautiful ’image of the Divine 
could there be,” he asks, “ than this world, except the 

j a 

world yonder ? ” And so it is a great mistake to shut 
our eyes to the world around us, “ and all beautiful 
things.” 1 The love of beauty will lead us up a long 
way—up to the point when the love of the Good is 
ready to receive us. Only we must not let ourselves 
be entangled by sensuous beauty. Those who do not 
quickly rise beyond this first stage, to contemplate 
“ ideal form, the universal mould,” share the fate of 
Hylas; they are engulfed in a swamp, from which 
they nevef emerge. 

The universe resembles a vast chain, of which every 
being is a link. It may also be compared to rays of 
light shed abroad from oqp centre* Everything flowed 
from this* centre, and everything desires *to flow back 
towards it. God draws all men and all things towards 

1 The passages in which Plotinus (following Plato) bids us mount by 
means of the Jseauty of the External world, do not contradict those other 
Passage it» Which he bids us ‘ ‘ turn from things without to look within ” 
[£hh. iv,**8. 1). Remembering that postulate*of all Mysticism, that we 
can only know a thing by defining it, we see that we can on^y know the 
»mrld by finding it in ourselves, that is, by cherishing those “ best hours of 
tne mind!* (as|Bt^bn says) when we are lifted above ourselves into union 
*»th the worM-spirit. 
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„Himself as a magnet draws iron, with a constant 
unvarying attraction. This theory of emanation is 
often sharply contrasted with that "of e^lifdon, and 
is opposed to be discredited by moBern science; but 
that is only true if the emanation is regarded as a 
process in time, which for the Neoplatonist it is not. 1 
In fact, Plotinus uses the word “ evolution to explain 
the process of nature. 2 1 

The whole universe is one vast organism, 8 and if 
one member suffer, all J the members suffer frith it. 4 
This is why a “ faint movement of sympathy ” 6 stirs 
within us at the sight of any living creature. So 
Origen says, “ As our body, while consisting .of* many 
members, is yet held together c by one soul, so the 
universe is to be thought of as an immense living 
being, which is held together,, by one soul—the power 
and the Logos* of G6d.” All existence is drawn 
upwards towards God by a kind of centripetal attrac¬ 
tion, which is unconscious in the lower,'half conscious 
in the higher organisms. 

Christian Neoplatonism tended to identify the Logos, 
as the Second Person of the Trinity, with the Not)?, 
“Mind” or “Intelligence,” of Plotinus, and rightly, 
but in Plotinus the* word Logos has a less exalted 

t t\ C 

position, bdng practically what we call “ law,’’.regarded 
as a vital force. 8 ■ 

1 Plotinus guards against this misconception Of his meaning, Enn. v. 
I. 6, iKTotiiv ti (jpur (mu yirtms ^ (y XP&V- « 

* (u^i i(e\iTTOiUrri, Enn. i. 4. I. , - 

* See especially Enn. iv.,4. 32, 45. 

4 Enn. iv. 5. 3, <rvfira 6 (s ri fyov rift rd i/a v iavrtp ; iv. 9. t, &mt (not 
raOirrm av\ftua6xbtis9ox rb w&y. » * ' ,' * c 

* Emm. iv. 5. 2 , avn^dieia tftvipi.,. 0 

* See Bigg, NtoplaUmism, pp. 203; 204. He shows Ujttt w^h tbe Stoic* 
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Plotinus’ Trinity are the One or the Good, who is 
ibove existdhpe, God as the Absolute; the Intelligence, 
who occufie^he Sphere of real existence, organic unity 
:omprehending rilultiplicity— the One-Many, ^ he 
calls it, or, as we might call it, God as thought, God 
existing in and for Himself; and the Soul, the One 
and Manjj^ occupying the sphere of appearance or 
imperfect‘reality—God as action. Soulless matter, 
which only exists as a logical abstraction, is arrived at 
by lookih&wt things “ in discounqxion, dull and spirit¬ 
less.” It is the sphere of the “ merely many,” and is 
zSro, as “ the One who is not ” is Infinity. 

The Intelligibly World is timeless and spaceless, and 
contains the archetypes of the Sensible World. The 
Sensible World is our view of the Intelligible World. 
When we say it does not exist, we mean that we shall 
not always see it in this form.* The “ Ideas ” are the 
ultimate form in. which things are regarded by Intelli¬ 
gence, or by G6d. Nov? is described as at once araert? 
and KlvrjaK, that is, it i^ unchanging itself, but the 
whole cosmic process, which is ever in flux, is eternally 
present to it as a process. 

Evil is disintegration. 1 In its essence it is not 
merely unreal, but unreality as *such. It can only 
appear in, conjunction witfi some low iSegfdfe of good¬ 
ness, which suggests to Plotinus the fine saying that 

who were Pantheists, the -Logos was regarded as a first cause j while with 
the Neoplatonists, who wejje Theists and Transcendentalists, it was a 
secondary cause. In Plotinus, the Intelligence (NoOt) is “King” (Enn. 
v - 3 - 3 )> “od “ the law of Being” (Enn. v. a. 5). But the Johannine 
logos is both immanent and transcendent When Erigena says, “ Certius 
Co 8 DO *cas verijtuto Naturam'omnium esse,” he gives a true but incomplete 
account of the,Nature of the Second Person of the Trinity. • 

4 1 See ekpc££..fy )he interesting pdssSge, Enn. i. 8. 3. 
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vice at its worst is still human, being mixed with 
something opposite to itself.” 1 

The “ lower virtues,” as he calls *the A^tfes of the 
avenge citizen, 2 are not only purgative, but teach us 
the principles of measure and rule, which are Divine 
characteristics. This is immensely important, for it 
is the point where Platonism and Asiatic tMysticism 
finally part company. 8 n 

But in Plotinuses fn his Christian imitators, they 
do not part company. < The “ marching orders ” of the 
true mystic are those given by God to Moses on 
Sinai, “See that thou make all things according to 
the pattern showed thee in the „ mount.’”* , But 
Plotinus teaches that, as the, sensible world is a 
shadow of the intelligible, so is action a shadow of 
contemplation, suited to weak-minded persons. 6 This 
is turning the tables on the “man of action” in 
good earnest; but it is false Platonism and false 
Mysticism. It leads to the heartless doctrine, quite 
unworthy of the man, that public calamities are to 
the wise man only stage tragedies — or eyen stage 

1 Enn. i. 8. 13, tri Mpbnrucbv ii Kaitla, fie/iiy/ibn) nut tvarrbp. 

•The “civil virtues” are the four cardinal virtues. Plotinus says that 
justice is mainly “minding trie’s business” (oUciorpayla). ‘‘The purify¬ 
ing virtues ” deUver us’/rom sin ;obut i) orovb^i o6k ffw bpaprlas clvai, 4XX4 
Sebv elvai. o * " 

•Compare Hegel’s criticism of Schelling, in the latter’s Asiatic periot}, 
“ This so-called wisdom, instead of beihg yielded up to the influence of 
Divinity by its contempt of all proportion and definiteness, does really 
nothing but give full play to accident and caprice. Nothing was 
produced by such a process better than mere dreams” (Eorrede ntr 
Phdnomenologie, p. 6). p ■ 

4 Heb. viii. 5. 0 

• Enn. iii. %. 4, brass bcSerfieueir ,els rb itupetr, oeibr fieufias' seal XSyov 
vV tpStir woioCmu. Cf. Amiel’s fiouptal, p. 4, “action is coarsened 
thought” 
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comedies. 1 The moral results of this self-centred 
individualism are exemplified by the mediae\tel saint 
and visiofcaii^ Angela of Foligno, who congratulates 
herself on tUie deaths of her mother, husband* ,Jnd 
children, “ who were great obstacles in the way of God.” 

A fe\^ words must be said about the dbctrine ‘ of 
ecstasy in/*Plotinus. He describes the conditions 
und?r which the vision is granted in exactly the same 
manner as some of the Christian u^stics, eg. St. Juan 
of the, CroSS. “ The soul when possessed by intense 
love of Him divests herself of all form which she has, 
ev&n Of that?which is derived from Intelligence; for it 
is impossible, whea in conscious possession of any other 
attribute/either to behold or to be harmonised with 
Him. Thus the soul must be neither good nor bad 
nor'aught else, that she may receive Him only, Him 
alone,' she alone.” a While she *s in this state, the One 
suddenly appears^ “ with nothing between,” “ and they 
are no more two but one; and the soul is no more 
conscious of the body or of the mind, but knows that 
she has what she desired, that she is where no decep¬ 
tion can come, and that she would not exchange her 
bliss for all the heaven of heavens.” 

What is the source of thjs str|nge aspiration to rise 
above Reason and Intelligence, which re •for Plotinus 
the highest category of Being, and to come out “ on the 
other side of. Being” (eiriieewa overtax) ? Plotinus 
says lymself elsewhere that “ he who would rise above 

Reasotf, falls outside it ”; and yet regards it as the 

■ k • rt » • 

1 £ rj, fixoKfHacu and talyrior ; and see iv, 3, 33, on love 

of ftmfly.and (Rjfeifcy. 

*■*>»». vi. 7v|4. 
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r highest reward of the philosopher-saint to converse 

with thcP hypostatised Abstraction who transcends all 

distinctions. The vision of the One ipart of 

his ^philosophy, but is a mischievous accretion. For 

though the “ superessential Absolute ’* may be a logical 

necessity, we cannot make it, even in the most 

€ ' 

transcendental mannerf an object of sent#?, without 
depriving it of its Absoluteness. What is really 
apprehended is rttoj: the Absolute, but a kind * of 
“form of formlessness,”*an idea not of the Infinite, 
but of the Indefinite. 1 It is then impossible to 
distinguish “ the One,” who is said to be above ail 
distinctions, from undifferentiated matter, the form¬ 
less No-thing, which Plotinus puts at the lowest end 
of the scale. 

I believe that the Neoplatonic “ vision ” owes its 
place in the system To two very different causes. 
First, there was the direct influence of Oriental philo¬ 
sophy of the Indian type, which tries to reach the 
universal by wiping out all the boundary-lines of the 
particular, and to gain infinity by reducing self and 
the world to zero. Of this we shall say more when 

1 It would be an .easy*and rather amusing task to illustrate these 
and other ab^rratioife of speculative Mysticism from Herbert Spencer’s 
philosophy. E.g ., ne says that, though we cannot know ther Absolute, we 
may have “an indefinite consciousness of it.” “It is impossible to give 
to this consciousness any qualitative or quantitative expression whatever,” 
and yet it is quite certain that we have it. Herbert Spencer’s Absolute is, 
in feet, matter without form. This would teem to identify it rather with, 
the all but non-existing “matter” of Plotinus (see Bigg, Neoplatohitm, 
p, 199), than with the superessential “ One ”; but the later Neopjatonists 
found themselves compelled to call both Extremes rh jet) to. Plotinus 
struggles hird against this conclusion, which threatens to rflake shipwreck 
of fiis Platonism. “ Hierotheus,” whose synjjwthies are really with Indfea 
nihilism, Welcomes it 

• A' . 
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w^come t<$ Dionysius. And, secondly, the blank* 
trance was a real psychical experience, quite 
different the “visions” which we have already 

mentioned. Evidence is abundant; but I will consent 
myself with one Quotation. 1 In Amiel’s Journal * we 
have th^ following record of such a trance: “ Like a 
dream whipli trembles and dies at the first glimmer of 
dawn, all my past, all my* present, dissolve in me, and 
fall*away frpm my consciousness at'the moment when 
it returns djjon myself. I feel fnyself then stripped 
and empty, like a convalescent who remembers nothing. 
My travels* my reading, my studies, my projects, my 
hopes, have faded* from my mind. All my faculties 
drop away from me like a cloak that one takes off, 
like the chrysalis case of a larva. . I feel myself return¬ 
ing into a more elementary form.” But Amiel, instead 
of expecting the advent of “ the One ” while in this 
state, feels that “ the pleasure of it is deadly, inferior 
in all respects to the joys of action, to the sweetness 
of love, to the beauty of enthusiasm, or to the sacred 
savour of accomplished duty.” 8 « 

We may now return to the Christian Platonists. 


We find in Methodius the interesting doctrine that 
the indwelling Christ constantly repe&^s His passion 

, * following advice to directors, quoted by Ribet,*may be added: 

Director valde attendat ad personas languid* valetudinis. Si tales per¬ 
son* a Deo in quamdam^quietis orationem eleventur, contingit ut in omni- 
us exterioribu* sensibus certum defectum ac speciem quamdam deliquii 
011111 ma 8 na InterRa suavitate, quod extasim aut raptum esse 
- e P utan t. Cum Dei Spiritui resistere nolint, deliquio illi total se 
fadunt, et per, muitas horns, cum gravissimo vafctudinis praeiudicio in tali 
stupiditete persistunt. Genuine ecstasy, according to these 
su orine*, seldom lasted more than half an hour, though one Spanish 
speaks -of an. hour. £ ' 

Mrs.- Humphry Ward’s translation, p. 7a. 
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In remembrance, “ for not otherwise could the Chui$i 
continuafiy conceive believers, and bear them anew 
through the bath of regeneration, unles><*€!¥mst were 
repeatedly to die, emptying Himself for the sake of 
each individiitl.” “ Christ must bfe born mentally 
(voyrcSs), in every individual,” and each individual saint, 
by participating in Christ, “ is born as a Christ.” This 
is exactly the language of .feckhhrt and Tauler, and 
it is first clearly lieerd in the ijiouth of Methodifls. 1 
The new features are* the great prominence giwm to 
immanence —the mystical union as an opus operatum, 
and the individualistic conception of the‘relation of 
Christ^ the soul. * , 

Of the Greek Fathers who followed AthanasitWy* I 
have only room to mention Gregory of Nyssa, vHio 
defends the historical incarnation in true mystical 
fashion by an appeal to spiritual experience. “ We 
all believe that the Divine i? in everything, pervading 
'and embracing it, and dwelling in it. Why then do 
men take" offence at the dispensation of die mystery 
taught by the Incarnation of God, who .is r not, even 
now, outside of mankind ? ... If the form of the 
Divine presence is not now the same, we are as much 
agreed that God is aijfiongjis to-day, as that He was 
in the world* then.” He argues in another ^lace that 
all other species of spiritual beings^ must have had 
their Incarnations of Christ; a dextrine which was 

• « ■ 

* } But we should not forget that the aithor of the Sfistle lo Diognetus 

speaks of tj^e Logos as ntrare vin it iylar Kapttw yevnAjxtros. In St. 
Augustine ife find it in a rather surprisingly bold form; in 
21,m. 8: “Gratul^nur et grates agatUls non solum nos Christianos facto* 

», esse, Sed Christum ... Admiramini, gau<|jte: Christ us fitch sumus!” 
Butilhis is realiyqijitd different from saying, “Ega Christos fact ussum.” 
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Bernards condemned, but which seems to follow 
necessarily from the Logos doctrine. ThSse argu¬ 
ments stoNt^er^ clearly that for the Grqek theologians 
Christ 4s a cosmic principle, immanent in th^ florid, 
though not confined by it; and that^the scheme .of 
salvatiqp is regarded as part of the constitution of the 
Universe,,which is animated arfB sustained by the same 
Power who was fully manifested in the Incarnation. 

* The question has^ been much debated, whether the 
influence «of Persian and Indiarr thought can be traced 
in Neoplatonism, or whether that system was purely 
(jreek. 1 ft is a quite hopeless task to try to disen¬ 
tangle the various strands of thought which tttake up 
thjBfvwfeb °f Alexancfrianism. But there is no doubt 
that the philosophers of Asia were held in reverence at 
this period. Origen, in justifying an esoteric mystery- 
religion foe the educated, an§ a mythical religion for 
the vulgar, appeals ko fhe example of the “ Persians 
and Indians.’*- 1 * And Philostratus, in his life of Apol¬ 
lonius of Jyana, says, or makes his hero say, that 
while alt .wish to live in the presence of Gqd, “ the 
Indians alone succeed in dqjng so.” Aad certainly 
there are parts of Plotinus, and still more of his 
successors, which strongjy suggest Asiatic influences. 2 
When we turn from Alexandria to*Syna, we find 
Orientalism more rampant. Speculation sftnong the 
Syrian monks of the third, fourth, and fifth centuries 

1 “.Greek” m**t here be fallen to include the HeUettiapl Jew's. Thos* 
*hp are beat qualified, to speak on Jewish philosophy believe that it 
exercised a^ptcong influence at Alexandria. 

•. * ^roclusf; used to say that a pbilosopher ought to<%how no exclusiveness 
®. Ws woiahip. but to jff the hierophant of the whole world. v This 
not confined to cultus. 
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fwas perhaps more unfettered and more audacious tteStn 
in any dther branch of Christendom at any period. 
Our knowledge of their theories is ( vejy’fimited, but 
one Estrange specimen has survived in the book of 
Hierotheus, 1 which the canonised Dioftysius praises in 
glowing terms as an inspired oracle—indeed^he pro¬ 
fesses that his own object in writing was .merely to 
popularise the teaching of^his "master. The book 
purports to be the work of Hierotheus, a. holy man 
converted by St. Paul', and an instructor of the- real 
Dionysius the Areopagite. A strong case has been 
made out for believing the real author to he a Syrian 
mystic, named Stephen bar Sudaili, who lived late in 
the fifth century. If this theory* is correct, the date of 
Dionysius will have to be moved somewhat later than 
it has been the custom to fix it. The book of the 

G 

holy Hierotheus on “ the hidden mysteries of the 
Divinity ” has been but recently discovered, and only a 
Aimmary of it has as yet been made public. But it is 
of great interest and importance for our subject, 
because* the author has no fear of being accused of 
Pantheism, or any other heresy, but develops his 
particular form of Mysticism to its logical conclusions 
with unexampl^l boldpess. „ He will show us better 
even than 'his ‘pupil Dionysius whither the method of 
“ analysis ” really leads us. . * 

The system of Hierotheus is not exactly Pantheism, 
but Pan-Nihilism. Everything S an emanation from 
the Chaos bf bare ijtfcdetermination which he calls God, 
and everything will return thither. There.are three 

1 this account of " Hierotheus ” is, of countp taken from Frothingham^s 
most ^interesting monograph. , 
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pSteiods of existence—(1) the present world, which is evil, 
and is characterised by motion; (2) the progressive union 
with Chr^tf!»v|io is all and in all—this is the period of 
rest; (3) the period of fusion of all things gfcthe 
Absolute. The three Persons of the Trinity, he dares 
to say, jvill then be swallowed up, and even the devils 
are thrown into the same mditing-pot. Consistently 
with mystical principles,'these three world-periods are 
also phases in the development* of individual souls. In 
the first stage the mind asp'ires towards its first prin¬ 
ciples ; in the second it becomes Christ, the universal 
Mind; in the third its personality is wholly merged. 
The greater past of the book is taken up with the 
adventures of the Mind in climbing the ladder of 
perfection; it is a kind of theosophical romance, much 
more elaborate and fantastic than the “ revelations ” of 
mediaeval mystics. The author professes to have him¬ 
self enjoyed the ecstatic union more than once, and his 
method of preparing for it is that of the Quietists : 
“To me it seems right to speak without words, and 
understand without knowledge, that which i^ above 
words and knowledge; this I apprehend to ,be nothing 
but the mysterious silence and mystical quiet which 
destroys consciousness gmd jlissolvt^ forms. Seek, 
therefore silently and mystically, that perfect and 
primitive union with the Arch-Good." 

We cannot follow the “ ascent of the Mind ” through 
its various transmutations. At one stage^it is crucified, 
“ with the soul on the right and tfce body on the left ”; 

it is bu®ed for thrle days; it descends into Hades; 1 
►' „ i. . * 

5 $' says, *jtWc must not remain on the top of the l&ddei, 

but mast iocice&cL” 
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e then It ascends again, till it reaches Paradise, an^Is 
united to the tree of life: then it descends below all 
essences, and sees a formless luminous £«6ence, and 

(i 

mafcv^ls that it is the same essence that it has seen on 
high. Now it comprehends the truth, that God is 
consubstantial with the Universe, and that there are 
no real distinctions anywhere. So it ceases to wander. 
“All these doctrines,” concludes 4 he seer, “which are 
unknown even to'angels, have I disclosed to thee, flay 
son ” (Dionysius, probably). “ Know, then, {hgt all 
nature will be confused with the Father—that nothing 
will perish or be destroyed, but all will' return, be 
sanctified, united, and confused. Thys God will be all 
in all.” 1 

There can be no difficulty in classifying this Syrian 
philosophy of religion. It is the ancient religion of 
the Brahmins, masquerading in clothes borrowed from 
Jewish allegorists, half-Christian Gnostics, Manicheans, 
Platonising Christians, and pagan Neoplatonists. We 
will now see what St. Dionysius makes of this system, 
which jhe accepts as from the hand of oneowho has 
“not only learned, but felt the things of God.” 2 

The date and nationality of Dionysius are still 
matters of dispute. 3 ‘ Mysticism changes so little that 

' . « o 

1 Another description of the process of tLirXwrit may be found in the 
curious work of Ibn Tophail, translated by Ockley, and much valued by 
the Quakers, The Improvement of Human Reason, exhibited in the Lift 
of Hai Ebn Tophail, newly traslated by Simon* Ockley, 1708. 

* 06 fibror /Judiiif dXXd teal Taduiv rd ffeia. 

* See Hamack, vol. iv. pp. 28a, 283. Frothingham’s theory necessitate* 
a later date for Dionysius than that which Karnack believes to be most 
probable ; tlfc latter is in favour of placing him in the secoiftl half of the 
fourth century. The writings of Dionysius are quoted not much later thafi' 
500. 
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impossible to determine the question by internal 1 * 
evidence, and for our purposes it is not of great import¬ 
ance. 'ftee- author was a monk, perhaps a Syrian 
monk: he probably perpetrated a deliberate fsaild— 
a pious fraud, in his own opinion—by suppressing his 
own individuality, and fathering his books on St. Paul’s 
Athenian convey. The succfts of the imposture is 
amazing, even in that uftcritical age, and gives much 
foftd for reflection. The sixth ,cdhtury saw nothing 
impossible*''in a book full of the later Neoplatonic 
theories—those of Proclus rather than Plotinus 1 — 
having bedn written in the first century. And the 
mediaeval Church was ready to believe that this strange 
semi-pantheistic Mysticism dropped from the lips of 
St. Paul . 2 

Dionysius is a theologian, not a visionary like his 
master Hierotheus. His mam object is to present 
Christianity in bhe guise of a Platonic mysteriosophy, 
and he uses the technical terms of the mysteries when¬ 
ever he can . 8 His philosophy is that of his day—the 
later Neoplatonism, with its strong Oriental affinities. 

Beginning with the Trinity, he identifies God the 
Father with the Neoplatonic Monad, and describes Him 
as “ superessential Indetgrmination,”^ “ super - rational 
Unity,” “.the Unity which unifies every*unily,” “super¬ 
essential Essence,” “ irrational Mind,” “ unspoken 

1 E.g., he agrees with Iamblichus and Proclus (in opposition to Plotinus) 
that “ the One” is exalted above “ Goodness.” . 

* At the present time the more pious opinion among Romanists seems to be 
that the writings are genuine; but Schram admits that “ there is a dispute” 
about their date, and some Hbman Catholic writers frankly give them 1 up. 

• * E.g., K&Bapait, <pururftit, fi/nynt, torom-tla, diaxnt j ltp 9 rt\trral and 
uvarayarfol (of the bishops), ^xurumicol (of the priests), KaOapriKiU (tflf the 
deacons)*- ' 
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fWord,” “the absolute No-thing which is above^ll 
existence.” 1 Even now he is not satisfied with the 
tortures to which he has subjected % Qfeefdanguage. 
“ Nb «monad or triad,” he says, “ can express the all- 
transcending hiddenness of the all-transcending super- 
essentially super-existing super-Deity.” 2 But^. even in 
the midst of this barbarous jargon hs does not quite 
forget his Plato. “ The Goo‘d and Beautiful,” he says, 
“ are the cause of all things that are; and all things 
love and aspire to the 6ood and Beautiful,*whioh are, 
indeed, the sole objects of their desire.” “ Since, then, 
the Absolute Good and Beautiful is honoured by 
eliminating all qualities from it, the ncm-existent also (to 
fit) Sv) must participate in the'Good and Beautiful.” 
This pathetic absurdity shows what we are driven to if 
we try to graft Indian nihilism upon the Platonic doctrine 
of ideas. Plotinus tried hard to show that his First 
Person was very different from his lowest category— 
non-existent “ matter ”; but if we once allow our¬ 
selves to define the Infinite as the Indefinite, the 
conclusion which he deprecated cannot * long be 
averted. 

“ God is the Berng of all that is.” Since, then, 
Being is identical with jGod &r Goodness, evil, as such, 
does not exisf; it only exists by its participation in 
good. Evil, he says, is not in things which exist; a 
good tree cannot bear evil fruit; it must, therefore, 
have another origin. But this is*dualism, and must be 

1 inrtpotoiet iopurrla—fctp roOr Mn/t—jvitt inrctbt iwitrqt irdSot — 
. vTepQ&crtoi o^rta xal rods irfnjTOi xal \byet ipprrrat—iXoyla gal footprint, nU 
foanmht—airrb X ftl] tr in rforp obalat foixtira. & 

% tbtepUa 1) /unit $ rptit H-iyn irfp it fora xpwpi&rtp-a rfyt irrip rfora 

bxtpotxrlut impofotirtirtpOeiniTOt. . 
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rested. 1 Nor is evil in God, nor of God; nor in the • 
angels; nor In the human soul; nor in the brtftes; nor 
in inanimate jiajure; nor in matter. Having thus 
hunted evil but of every corner of the universe, h« £sks 
—Is evil, then, simply privation of good ? But priva¬ 
tion is pot evil in itself. No; evil must arise from 
“ disorderly anckjnharmonious •motion.” As dirt has 
been defined as matter ifi the wrong place, so evil is 

• • 0 

good jn the wrong place. It arises by a kind of 
accident ; **all evil is done with*the object of gaining 
some good; no one does evil as evil.” Evil in itself is 
that which fs “ nohow, nowhere, and no thing ”; “ God 
sees evil as good.” Students of modern philosophy 
will recognise a theoty which has found influential 
advocates in our own day: that evil needs only to be 
supplemented, rearranged, and transmuted, in order to 
take its place in the universal harmony. 2 

All things fl ow ou^ JptfTTl God, and all will ultimately 
return to Him. The first emanation is the Thing in 
itself (avro to eivcu), which corresponds to the Plotinian 
Nov?, and»to the Johannine Logos. He also (jails it 
“ Lifo in itself” and “Wisdom in itself” (auToferf, 
airoo-o<f>ia). Of this he says, “So then the Divine 
Wisdom in knowing itsqjf wijl kno^ all things. It 
will kpovw the material immaterially, aftd file divided 
inseparably, and the many as one (ewfliMt), knowing 
all things by the standard of absolute unity.” These 

1 M 0 » 4 t fortu -riinjt Sv&Sai ipx 6 is stated by Dionysius as an axiom. 

* See especially Bradley’s Appearance and *Reality, some chapters of 
which show kypartairi sympathy with Oriental speculative Mysticism. The 
fteoiy set in the text must not be confounded with true ^antk^km, t* 
whici every phenomenon is equally Divine as it stands. See below,If the 
end of this Becture. 
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important speculations are left undeveloped by Dio¬ 
nysius, c -who merely states them dogmatically. The 
universe is evolved from the Son, whom lie identifies 
withr the “ Thing in itself,” “ Wisdom,” or “ Life in 
itself.” In citation “the Oqe,is said to become multi¬ 
form.” The world is a necessary process f of God’s 
being. He created it “ as the sunshines,” “ without 
premeditation or purpose.”' The Father is simply 
One; the Son has .afso plurality, namely, the wbrds 
(or reasons) which make existence (joiflt«ovai,eiroiov<: 
\ 6 yovs'), which theology calls fore-ordinations ( trpoopiar - 
povt). But he does not teach that all separate exist¬ 
ences will ultimately be merged in the One. The 
highest Unity gives to all the power of striving, on 
the one hand, to share in the One; on the other, to 
persist in their own individuality. And in more than 
one passage he speaks’of God as a Unity comprehend¬ 
ing, not abolishing differenosc.*. “ God is before all 
things ”; “ Being is in Him, and He“is not in Being." 
Thus Dionysius tries to safeguard the transcendence of 
God, find to escape Pantheism. The outflowing process 
is appropriated by the mind by the positive method— 
the downward path through finite! existences: its con¬ 
clusion is, “ God is Aiy T^he return journey is by the 
negative road,«that of ascent to God by abstraction and 
analysis: its conclusion is, “ All is not God.” 2 The 

■# , 

1 See De Div. Nom. iv. 8 ; jd. 3. * 

1 Dionysius distinguishes three movements of the hunuut mind—the 
circular, wherein the s«ul returns in upon itself | the oblique, which 
includes all knowledge acquired by reasolhing,. research, ^etc.; and the 
t direct "in ‘Which we rise to, higher truths by using outward things as 
sywbls. The last two he regards as inferior to the “ circular ” movement, 
which he also calls it simplification ” (Ur'saunt). 
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e|jjgve path is the high toad of a large school of 
mystics'; I VHl say more about it presently. The 
nystic, say^s Dionysius, “must leave behind all things- 
>oth in the sensibfe ’and in the intelligible world|, till 
le enters into the darkless of nescience that is truly 
nystkal.” This “ Divine darkness,” he says elsewhere, 

‘ is the light unapproachable ” mentioned by St. Paul, 
‘a deep but dazzling darkness,” as Henry Vaughan 
;al& it. It is dark through ekcess? of light. 1 This 
doctrine*really renders nugatory wjvat he has said about 
the persistence of distinctions after the restitution of all 
thihgs; for «s “ all colours agree in the dark,” so, for 
us, in proportion ^is we attain to true knowledge, all 
distinctions are lost in the absolute. 

The soul is bipartite. The higher portion sees the 
“ Divine images ” directly, the lower by means of 
symbols. The latter are not to be despised, for 1 " they 
are “ true impressions^a£«4he Divine characters,” and 
necessary steps,-whicTi enable us to “ mount to the one 
undivided truth by analogy.” This is the way in 
which we» should use the Scriptures. They have a 
symbolic truth and beauty, which is intelligible only 
to those who can free themselves from the “ puerile 
myths” 2 (the language is startling fti a saint of the 
Church!) jn which they are sometimes qp^ddded. 

Dionysius has. much to say about love,® but he uses 

1 The highest stage (he saps) is to reach t4» iirtfxpurow yvlxpov nal Jt’ 
Kal iyruaiat tSetn nal yvQrai. • 

* r«kfJiao. 8tox\turla and raiSapiuSiit $a,vrqria are phrases which he 
applies to Old Testamept njftrativcs. 

_ * a apcSmen of hi* language, we may quote hrri Sitbcararutbi * 
turn duwwr tbtu. rods ipcurri.t, dXM rur iaufUnur (Dltdv. 

Jffim. iv» i j). 
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the word eptot, which is carefully avoided in the 
Testament He admits that the Scriptures “often 
use" tbyd-irri, but justifies his preference for'the other 
word py quoting St. Ignatius, who says of Christ, “ My 
Love (tpm) is crucified.” 1 * Divine Love, he finely 
says, is “an eternal circle, from goodness, e through 
goodness, and to goodness.” 

The mediaeval mystics were steeped in Dionysius, 
though his system VeceiVed from them certain modifica¬ 
tions under the influence of AristotelianiSfta. He is 


therefore, for us, a very important figure; and there 
are two parts of his scheme which, I think, require 
fuller consideration than has been gfc/en them in this 
very slight sketch. I mean the “negative road" to 
God, and the pantheistic tendency. 

The theory that we can approach God only by 
analysis or abstraction ‘nas already been briefly com¬ 
mented on. It is no invention*^Dionysius. Plotinus 
uses similar language, though his view'of God as the 
fulness of all life prevented him from following the 
negative path with thoroughness. But - in. PlOclus we 
find the phrases, afterwards so common, about “ sinking 
into the Divine Ground,” “ fprsakirtg the manifold for 
the One,” and s6 fortfy B t asilides, long before, evi¬ 
dently carried,the doctrine to its extremity: “<We must 
not even call God ineffable,” he says, “ since this is to 


am inclined to agree with Dr. Bigg {Banfpton Lectures, Introduction, 
pp. viii, ix), that Dionysius and the later mystics are right in their interpre¬ 
tation of this passage. Bishop Lightfoot and some other good scholars take 
it to mean, “ My earthly affections are cruciffed.”« See the ^Jisrmssion in 
Lightfoot’s edition of Ignatius, and in Bigg’s Introduction. I am no^ 
awar^how the vindicators of “ Dionysius ” explain the curious fact that 
he had read Ignatius 1 
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t^fee an assertion ^about Him; He is above every 
am^ that "is hiamed." 1 It was a commonplace of 
Ihristjan instruction to say that “ in Divine matters, 
aere is great Visdotn in confessing our ignorance” 
—this phrase occurs ktr Cyril's catechism. 2 But con- 
;ssing our ignorance is *a very different thing from 
efusing ?o mal^e any positive statements about God. 
t is truevthat alPhur language about God must be 
nadequate and symbolic; ’but that J is no reason for 
liscarjlihg symbols, as if we- copld in that way know 
jod as He knows Himself. At the bottom, the 
iootrine that God can be described only by negatives 
s neither Christiag nor Greek, but belongs to the old 
religion of India. Lei; me try to state the argument 
and its consequence in* a clear form. Since God is 
the Infinite, and the Infinite is the antithesis of the 
finite, every attribute which can* be affirmed of a finite 
being may be safely denyrriof God. Hence God can 
only be described^'b^ negatives; He can only be dis¬ 
covered by stripping off all the qualities and attributes 
which vei^ Him; He can only be reached by divesting 
ourselves of all the distinctions of personality, and sink¬ 
ing or rising into our “ uncreated nothingness ”; and 
He can only be imitated by airifingt at an abstract 
spirituality the passionless “apathy” erfuniversal 
which is nothing in particular. Thus we see that the 
[whole of thpse developments of Mysticism which despise 
[symbols, an4 hope to»see God by shutting the eye of 


i 1 See Harneck, voh iii. pp. 242, 243. 
! meat, which he repea t*j»ord for word. 

* » .. /..in 


St. Augustine accepts this state* 


‘ Compete afto Hooker: “ Of Thee on* fittest eloquence is cjfence, while 
rconfess without oonfeasing that Thy glory is unsearchable and bejwend 
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sense, hang together. They all follow from the Jafee 
notion o£ God as the abstract Unity transcending, or 
rather excluding, all distinctions. Of course, it is not 
intended to exclude distinctions, buf to rise above them ; 
but the process of abstraction, or subtraction, as it 
really is, can never lead us to “ the One.” 1 The only 
possible unification witk, such an Infinite is the areppmv 
vifapeTosr Hirvo'i of Nirvana. 2 «Nea»fy all that* repels us 
in mediaeval religious life—it's “ other-worldliness ” and 
passive hostility to civilisation—the emptjnes's pf its 
ideal life—its maltreatment of the body—rits dispar¬ 
agement of family life—the respect which it^paid to ih- 
dojent contemplation—springs from t^iis one root. But 
since no one who remains a Christian can exhibit the 
results of this theory in their purest form, I shall take the 
liberty of quoting a few sentences from a pamphlet written 
by 3* native Indian judge who I believe is still living. 
His object is $o explain-and ^commend to Western 
readers the mystical philosophy ofTTfS-own country: 8 — 

“ He who in perfect rest rises from the body and 
attains tfae highest light, Comes forth in,his own proper 
form. This is the immortal soul. The ascent is by 

1 Unity is a charactepstio-or simple condition of real being, but it is not 
in itself a principle of being, s<? that ‘tithe One” could exist substantially 
by itself.* To*pc^S(jpify the barest of abstractions, call it Qod, and then 
try to imitate it, would seem too absurd a fallacy to have, mi^ed any one, 
if history did not show that it has had a long and vigorous life. 

1 Cf.. Sir W. Hamilton (Discussions, p. 21): “ By abstraction we an¬ 
nihilate the object, and by attraction wa sumihilftlfc the subject ot con¬ 
sciousness. But what remainsl 1 Nothing. When we attempt to conceive 
it as reality, we hypostatis^the zero.” 

*The Hon. P. Ramanathan, C.M.G., Attotjuy-General of Ceylon, 
The AfysUr^ifif Godlints* This, interesting essay was BJought to ray 
notjfe by the kindness of Rev. G. U. Pope, D.Di, University Teacher 
in Tamil and Telugu at Oxford. ’ ‘ 
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thl ladder of one’s thoughts. To know God, one must 
first know one’s own spirit in its purity, uaspotted 
by thought. The soul is hidden behind the veil of 
thought, and only when thought is worn off, becprfies 
visible to itself. , N This stage is called knowledge of the 
soul. Next is realised knowledge of God, who rises 
from the bosom of the soul. » This is the end of 
progress; differentiation between self and others has 
ceased. All the world of thought an£ senses is melted 
into ocQjm without waves or, current. This dis¬ 
solution of the world is also known as the death of the 
sinftil or worldly ‘ I,’ which veils the true Ego. Then 
the formless Being.of the Deity is seen in the regions 
of pure consciousness .beyond - the veil of thought. 
Consciousness is wholly distinct from thought and 
senses; it knows them; they do not know it. The 
only proof is an appeal to spifitual experience.” In 
the highest stage one is absolutely inert, “knowing 
nothing in particular.” 1 

Most of this would have been accepted as precious 
truth by the mediaeval Church mystics. 2 * * * * * 8 Th£ yords 

1 Hunt’s summary of the philosophy of the Vedanta Sara ( Pantheism and 

Christianity, p. 19) may help to illustrate further this type of thought. 

“ Brahma is called the universal soul, of which a* huihan souls are a part. 
These are likened to a succession of sheaAs, which envelop each other 
like the coats o<an onion. The human soul frees itself Ay knowledge from 
the sheath. But what is this' knowledge? To know that the human 
intellect and all its faculties are ignorance and delusion. This is to 
take avfay the sheath, and to find that GqjJ is all. Whatever is not 

Brahma is nothing. • 00 long Sis a man perceives himself to be any¬ 
thing, he is nothing. When he discovers that his supposed individuality 

is no individuality, then he has knowledge.* Man must strive to 

nd himself of himself an Object of thought, fie must be only a 
subject. As subject he v u Brahma, while the Objective world is mere 
> phenomenon.” 5> - ' , r * 

1 We may compare ;#!A them the following tnaxims, which, enclosed in 

8 
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nakedness, darkness, nothingness, passivity, ajjatny, 
and thq, like, fill their pages. We shall find that this 
time-honoured phraseology was adhered to'long after 
the grave' moral dangers which 6e&t this type of 
Mysticism' had been recognised. Taulei*, for instance, 
who lays the axe to the root of the tree by saying, 
“Christ never arrived*:at the emptiness of wnich these 
men talk," repeats the old <>jargorf for pagtis together. 
German Mysticishi really rested on another basis, <and 
when Luther had the courage to break oyith ecclesi¬ 
astical tradition, the via negativa rapidly disappeared 
within the sphere of his influence. o < v 

v v But it held sway for a long time—so long that we 
cgnnet complain if many have said, “ This is the 
essence,' 6f, *Mystici8m.” Mysticism is such a vague 
wprd, thai ,.one must not gifarrel with any “ private 
interpretation ” of it; <but we must point out that this 
limitation excludes the whofe^army of symbolists, a 
school which, in Europe at least, has shown more 
vitality than introspective Mysticism. I regard the 
via negativa in metaphysics, religion, and ethics as the 


an outline of Mount Carmel, form.,the frontispiece to an early edition, of 
St. Juan of the Cross:— * 1 

“ To enjoy Infinity? do flop desire to taste of finite things. 

“To arrfv^at the knowledf i'of Ii&nity, do not desire the knowleflge of 
finite thtog*. • » o 

“ To reach to the possession of Infinity, <^ire to possess nothing. 

“ To be included in the being of Infinity, desire to be thyself nothing 
whatever. * * 

“The moment that thou ^rt resting jp « cteatttre, thou art ceasing to 
advance towards Infinity*? .p •< ' , -IM* 

“In order to unite thyaelf tfcj^nfihij^thou tnust surrender finite things 
without reserve.'” • , 

After reeding suclp^i^ins,tw’t.shall probably iS^ inclined to think that 
“the Infinite” as a namscfor QOd rigybt be given up with advantage. 


There is nothing Divine 


tufa ipsa. 


t 
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great^jfcMent of Christian Mysticism. The break-up 
of the ancient civilisation, with the losses and miseries 
which it brought jipon humanity, and the ( chaos of 
brutal barbarism in which Europe weltered* for some 
centuries, caused ;a widespread pessimism and world- 
weariness ,which is ^foreign to the temper of Europe, 
and which gave* way to energetic and full-blooded 
activity in the Renaissance*and Reformation.. Asiatic 
Mysticisjn is . the natural refuge of. men who have lost 
faith in civilisation, but will not give up faith in God. 
“Let us fly hence to our dear country!” We hear 
the' words atteady in Plotinus—nay, even in Plato. 
The sun still shone in heaven* but on earth he was 
eclipsed. Mysticism cifts too deep to allow us to' five 
comfortably on the surface of life; and so all t*‘th$ 
heavy and the yvSary weight of all this unintelligible 
world ” pressed upon n?en and wc&nen till they'were fain 
to throw it off, and seek peade in. an invisible world of 
which they could not see even a shadow round about them. 

But I do not think that the negative road is a pinje 
error. There.is-a negative side in religion, tfcih in 
thought and practice. We are first impelled to seek 
the Infinite by the lanitatlohs of # the finite, which 
appear to the soul as boncjs aiyf prison walla It is 
natural first to think of the tn&nite as that in which 
these barkers are d<*ne away. And in practice we 
must > die dailj^ if our inward man is to be daily 
renewed. We must;, di^ to our lower self, not once 
only but cdhtiifu'ailly, %£^.may rise on stepping 

stones of many ^Wafr selves to higher things. 1 We 

• • ; - V : H 1 

,Gf. Richard of S&feSftctor, dt&nep* “ascends! per seme- 
tipsum super semetlpsufe.*’ * 



I P5 


CHRISTIAN MYSTICISM 


must die to our first superficial views of the^orld 
around r us, nay, even to our first views o£ God and 
religion, unless the childlike in oiy faith is by arrest 
of gfbwth to become the childish. Ali the good things 
of life have first to be renounced, and then given back 
to us, before they can be really ours. It ^as neces¬ 
sary that these truths should be nob only taught, but 
lived through. The individual lias generally to pass 
through the quagmire of the “ everlasting. No/’ before 
he can set his feet on firm ground; and ‘foe Christian 
races, it seems, were obliged to go through the same 
experience. Moreover, there is a sense*:’in whicn all 
moral effort aims at destroying the conditions of its 
own existence, and so ends logically in self-negation. 
Our highest aim as regards ourselves is to eradicate, 
not only sin, but temptation. We do not feel that we 
have won the victory until we no longer wish to 
offend. But a being who* - was entirely free from temp¬ 
tation would be either more or less than a man— 
“either a beast or a God,” as Aristotle says. 1 There 
is, therefore, a half truth in the theory that *the goal of 
earthly striving is negation and absorption. But it at 
once becomes falsq if we forget that it is a goal which 
cannot be reached in* time, and which is achieved, not 
by good arfd*evil neutralising each other, hut by death 
being swallowed up in victory/ If morality ceases to 
be moral when it has achieved its goal, it must pass 
... « _ ... • 

1 The same is true Of •ur’attitude 'towards external' nature. We are 
always trying to rise from the- shadow to $e substance, from the symbol 
to the thing symbolised, and so far the followers of tire negative road are 
pght; but the life t>f Mysticism (on tjhis si^e) consists in the process of 
spiritualising our impresslcus; spi tb negkrd the pfl>c?sa as completed is to « 
lose Shadow and substance'togefher. 
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Into seething which includes as well as transcends it 

—a condition which is certainly not fulfilled 'by con 
templative passivity. 1 ^ 

These thoughts should save us from regarding the 
saints of the cloister with impatience or contempt. 
The limitations incidental to their place in history do 
not prevent them from being glorious pioneers among 
the high passes of the spiritual life, jvho have scaled 
heights jvhich those who talk glibly about “ the mistake 
of asceticisn?" have seldom even seen afar off. 

We must next consider briefly the charge of Pan¬ 
theism, whiclf has been flung rather indiscriminately 
at nearly all speculative mystics, from Plotinus to 
Emerson. Dionysius, • naturally enough, has been 
freely charged with it The word is so loosely and 
thoughtlessly used, even by writers of repute, that I 
hope I may be pardoned if I Iry to distinguish (so 
far as can be done in a few words) between the various 
systems which have been called pantheistic. 

True Pantheism must mean the identification of 
God with *the. totality of existence, the doctrine* that 
the universe is the complete* and only expression of 
the nature and life • of God, who, on this theory is 
only immanent and not transcendent. On ^this view, 
everything dn the world belongs to the Being of God, 
who is manifested equally in everything. Whatever 
is real is perfect; reality and perfection are the same 
* : • . y, 

* It may be objeefed that I have misused the term via negativa, which 
is merely the line of argument ^hich-establishes tfie transcendence of God, 
as the “affirmative roadf’ establishes His immanence. I am far from 
wifhing to depreciate a method jrldch when rightly used is a* safeguard 
•gainst Pantheism, , but the whole history of mediaeval Mysticism shows 
how mlschievous it is when followed exclusively. . 
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r thing. Here again we must go to India for a^perfect 
examplfe. “ The learned behold God alike in the 
reverend- Brahmin, in the ox ^nd in the elephant, 
in the dog and in him who eateth .the flesh of dogs.” 1 
So Pope says that God is “ as full, as perfect, in a hair 
as heart” The Persian Sufis were deeply involved in 
this error, which leads to all manner of absurdities and 
even immoralities. It is inconsistent with any belief 
in purpose , either in o the whole or in the .party, fevil, 
therefore, cannot exist for the sake of a "higher'’good : 
it must be itself good. It is easy to see how this view 
of the world may pass into pessimism or'nihilism; for 
if everything is equally real and ‘equally Divine, it 
makes no difference, except tb our tempers, whether 
we call it everything or nothing, good or bad. 

None of the writers with whom we have to deal can 
fairly be charged with this-error, which is subversive of 
the very foundations of true religion. Eckhart, carried 
away by his love of paradox, allows himself occasionally 
to make statements which, if logically developed, would 
come* perilously near to it; and Emetson’s philosophy 
is more seriously compromised in this direction. Dio¬ 
nysius is in no juch danger, for the simple reason that 
he stands^too near to Flatot> The pantheistic tendency 
of mediaeval Realism requires a few words ■of explana¬ 
tion, especially as I have placed the name of Plato at 
the head of this Lecture. Plato’s doctrine of ideas 
aimed at establishing the franscendencfS of the highest 
Idea—that of God? But the mediaeval doctrine of ideas, 
as held f by the extremd* Realists, sotfght to find room in 
the summum genuf for a harmonious q^existence of kll 
1 See VeughJttt Hours with tkt Mystics, voL i, p. 58. 
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things^ It thus tended towards Pantheism ; 1 while the 
Aristotelian Realists maintained the substantial char¬ 
acter of individuals outside the Being of Goi» “ This 

| * Q 

view,” says Eicken, “ which quite inverted the historical 
and logical relation of the Platonic and Aristotelian 
philosoplyes, was maintained till the close of the Middle 
Ages.” - * 

We may also call pantheistic apy system which 
regard^ the cosmic process as a real becoming of God. 
According fed this theory, God comes to Himself, attains 
full self-consciousness, in the highest of His creatures, 
wh’ich are, a? it were, the organs of His self-unfolding 
Personality. This is not a philosophy which commends 
itself specially to speculative mystics, because it in¬ 
volves the belief that Hinie is an ultimate reality. If 
in the cosmic process, which takes place in time, God 
becomes something which He was not before, it cannot 
be said that He is exalted above time, or that a thou¬ 
sand years are to Him as one day. I shall say in my 
fourth Lecture that this view-cannot justly be attributed 
to Eckhaft. .Students of Hegel are not agreed vtfiether 
it is or is not part of their master’s teaching. 2 

The idea of will as a wprl^-principle — not in 
Schopenhauer’s sense of f^bliijd force impelling from 

1 Seth, Hegelianism and Personality , states this ihote strongly. He 
argues that “ the Ultimate goal of Realism is a thorough-going Pantheism.” 
God is regarded as the summum genus, the ultimate Substance of which all 
existing things are accidents. The genus inheres in the species, and the 
species in indivit^hls, as an* entity'common to all and identical in each, 
an entity to which Individual differences adhere as accidents. 

, a M ‘Taggart, Studies in fyegtfian Dialectif, p. 159 m-) argues that 
Hegel means that the Absolute Idea exists eternally in its fall perfection. 
JTiere can be no real development irr time. “ Infinite tirfie is a false 
infinite of endless, jiggregation. ” * The whole discussion is yery instructive 
and interesting, : 
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within, but as the determination of a conscious Nfepd — 
lifts us fit once out of Pantheism. 1 It sets t$p the dis¬ 
tinction^ between what is and what ought to be, which 
Pantheism cannot find room for, and at the same time 
implies that the cosmic process is already complete in 
the consciousness of God, which cannot be h^ld if He 
is subordinated to the 1 category of time. 

God is more than the All, as being the perfect 
Personality, whose Will is manifested in creation under 
necessarily imperfect conditions. He is also in a -sense 
less than the All, since pain, weakness, and sin, though 
known to Him as infinite Mind, can hardly be felt by 
Him as infinite Perfection. The function of evil in the 
economy of the universe is an inscrutable mystery, 
about which speculative Mysticism merely asserts that 
the solution cannot be that of the Manicheans. It is 
only the Agnostic 2 who will here offer the dilemma of 
Dualism or Pantheism, anJ try to force the mystic to 
accept the second alternative. 

There are two other views of the universe which 
have been called pantheistic, but incorrectly? 

The first is that properly called Acosmism, which we 
have encountered as Orientalised Platonism. Plato’s 
theory of ideas as ^popularised into a doctrine of two 
separate ufbrjds, related to each other as shadow and 
substance. The intelligible world, which is in the 
mind of God, alone exists; and thus, by denying 
reality to the visible world, we get a kind of idealistic 
Pantheism. But tlje notion of God as abstract Unity, 

1 So Lasson says well, in his book on l&eist#r Eckha$, " Mysticism 
views everything from the standpoint of teleology, white Pantheisig 
generally stops at causality.” »' i 

* As, for instance, Lesjjj^ Stephen tries to do in his Agnoftie’s Apology. 
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whiclj, as we have seen, was held by the later Neo- 
platomlt^ and their Christian followers, seems »to make 
a real world impossible; for bare Unity cangot create, 
and the metaphor of the sun shedding his rays explains 
nothing. Accordingly the “ intelligible world,” the 
sphere o£ reality, drops out, and we are left with only 
the infra-real world and the s8pra-real One. So we 
are landecf in nihilism or Asiatic Mysticism. 1 

*The, second is the belief in the immanence of a 
God *who fo’also transcendent. Jhis should be called 
Panentheism , a useful word coined by Krause, and not 
Pantheism. * In its true form it is an integral part of 
Christian philosophy, and, indeed, of all rational theo¬ 
logy. But in proportion as the indwelling of God, or 
of Christ, or the Holy Spirit in the heart of man, is 
regarded as an opus operatum, or as complete substitu¬ 
tion of the Divine for the humSn, we are in danger of 
a self-deification which resehlbles the maddest phase 
of Pantheism. 2 

Pantheism, as I understand the word, is a pitfall for 
Mysticism t<? avoid, not an error involved in fts first 

1 The system of Spinoza, based on the canon, “ Omnis determinate est 
negatio,” proceeds by wiping out all dividing linjs, which he regards as 
illusions, in order to reach the ultimate truth of things. This, as Hegel 
showed, is acosmism rather than Pantheisfn, and certainly not “ atheism.” 
The method *of Spinoza should have led him, as tie*same method led 
Dionysius, to define God as iirepoiaiot iopurrla. He only escapes this 
conclusion by an inconsistency. See E. Caird, Evolution of Religion, 
vol. i. pp. 104, IO S- 

* There is a thftd systen? which is called pantheistic; but as it has 
nothing to do with Mysticism, I need not try to determine whether it 
deserves the name or not. is that which defies physical law. Some¬ 
times it is “#naterialissi grown sentimental,” as it has been lately de¬ 
scribed ; sometimes it issues in stem Fatalism. This is Stoicism; and 
high Calvinism js simply Christian Stoicism. It has been called ]Jhn- 
theistic, because it admits only one Will in themniverse. 
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f principles. But we need not quarrel witlj tho^who 
i, have said that speculative Mysticism is the Christian 
form okfantheism, For there if much truth in 
ArnieUs dictum, that “Christianity, if it is to triumph 
over Pantheism, must absorb it,” Those are no true 
friends to the cause of religion who would bgse it en¬ 
tirely upon dogmatic i supernaturalism,' The passion 
for facts which a$ objective* isolated, and past, often 
prevents us from seeing facts which are eternal and 
spiritual, We cry, Mo here,” and “Lo* there,’* and 
forget that the kingdom of God is within us and 
amongst us, The great service rendered by <the 
speculative mystics to the Christian Church lies in 
their recognition of those trifchs which Pantheism 
grasps only to destroy, 





(I ' , 

“’E5 tfyir&ijriv ifuwvrSv* 

Heraclitus. 

“ La philosophic n’est pas philosophic si elle ne touche k l’sfcime; mais 

elle cesse d’etre philosophic si elie y tombe.” 

> •' Cousin. 

«■ 

^ * 

“Denn Alles muss in Nichts zerfallen, 

Wenn es ira Sein beharren will.” 

Goethe. 

“Seek no more abroad, say I, r 
House and Home, but turn thine eye 
Inward, and observe thy‘breast; 

There alone dwells solid Rest. 

Say not that this House is small, 

Girt up in a narrow wall: 

In a cleanly Jober mind 
Heaven itself fulWroom doth find. 

Here content make thine abode 
With thyself and with thy God. 

Here in this $weet privacy 
May’st thou with thyself agree, 

And keep House in peace, tho’ afi 
Th’ Universe’s fabric fall.” 

Joseph Beaumont. 

“The Ojie remains, the < nanj».:hange and pass: 

Heaven’s o light for ever shines; earth’s shadows Jy: 

Life, like a dome of many-coloured glass, 

Stains the white radiance of Eternity.” 

SgBLLEY. 


0 



LECTURE IV 

Christian Platonism and .Speculative 
Mysticism 

2. IN THE WEST 

V , • 

" mow ye not that ye are a temple of God, and that the Spirit of God 
dw!lleth in you ? ”— I Cor. iii. 16. 

• 

We have seen that Mysticism, like most other types 
of religion, had its cradle in the East. The Christian 
Platonists, whom we considerad in the last Lecture, 
wrote in Greek, and we had no occasion to mention 
the Western Churches. But after the* Pseudo- 
Dionysius, the East had little, more to contribute to 
Christian thought. John oC Damascus, in the eighth 
century, half mystic and half scholastic, need not 
detain us. The Eastern Churches rapidly sank into a 
deplorably barbarous condition, lion! which they have 

jp % 

never emerged. We may therefore turn *away from 
the Greek-speaking countries, and trace the course of 
Mysticism in the Latin and Teutonic races. 

Scientific Mystici^n in the West did not all pass 
through Dionysius. Victorinus, a Neoplatonic philo¬ 
sopher, was converted to Christianity in his old age, 
♦about $ 6 q A.D. The story t>f his conversion, and the 
joy which it caused in the Christian community, is tild 
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by St. Augustine. 1 He was a deep thinker of 

O -f- ' 

the speculative ,mystical type, but a clumsy ^dnd ob¬ 
scure writer; fh spite of his rhetorical training. His 
importance lies in his position as the first Christian 
Neoplatonist who wrote in Latin. 

The Trinitarian doctrine of Victorinus anticipates in 
a remarkable manner ; tha^t of the later philosophical 
mystics. The Father, he says, eternally knows Him¬ 
self in the Son. The Son is the self-objectification of 
God, the “forma” of God, 2 t&e utterance of the 
Absolute. The Father is “ cessatio,” “ silentium,” 
“ quies”; but He is also “ motus,” while the So*, is 
“ motio.” There is no contradiction between “ motus ” 


and “ cessatio ,” since “ motus ” is not the same as 
“ mutatio.” “ Movement ” belongs to the “ being ” of 
God; and this eternal “ movement ” is the generation 
of the Son. This eternfel generation is exalted abive 
time. All life is now : wef live always in the present, 
not in the past or future; and thus our life is a symbol 
of eternity, to which all things are for ever present. 8 
The generation bf the Son is at the same (time the 
creation of the archetypal world; for the Son is the 
cosmic principle, 4 through whom all that potentially is 
is actualised. He even says that the Father is to the 
Son as 6 to 6 &v, thus taking the $tep which 

Plotinus wished to avoid, ancJ applying the same 


It, 

1 Con/, viii. 3-5. The best account of tfye theology of Victorinus is 
Gore’s article in the Dictionary of Christian Biography. 

8 So Synesius calls the Ssn varpis pop^f\. 

* “ Non enim vivimus preeteritum aut vidimus futurum, sed semper 
prsesenti utitjiur.” “ ^Etemitas semper per prsesentiam habet omnia et 
hsef, semper.” 

* “ fiffectus est' omnia,” Victorinus says plainly. 
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'expression to the superessential God as to infra- 
essentiH^nalter. 1 ^ 

This actualisation is a self-limitation frf^G qd, 2 hy t- 
involves aio degradation. Victorinus uses language 
implying the subordination of the Son, but is ^traa gly^ ' 
opposed to Arianism. 

The I?oly %Ghost is the' “ bond ” ( copula ) of the 
Trinity, joining in perfect.love the Father and the Son. 
Vietorinus is the first to us£ this’idea, which afterwards 
became coipmon. l£ is based ’ on the Neoplatonic 
triad of status, progressio, regressus (jmovt), irpooSo?, 

. h 7 t,<xpo<t>rj). ..In another place he symbolises the Holy 
Gho* as the fetnaje principle, the “ Mother of Christ ” 
in His eternal life. .This metaphor is a relic of 
Gnosticism, which the Church wisely rejected. 

The second Person of the Trinity contains in Him¬ 
self the archetypes of everything. He is the “ ele- 
mentum ,” “ habitaculum',' “ habitator ,” “ locus ” of the 
universe. "Hie material world was created for man’s 
probation. All spirits pre-existed, and their partial 
immersioij in an impure material environment is a 
degradation from which, they must aspire to be 
delivered. But the whole mundane history of. a soul 
is only the realisation of t he id ea* wftich had existed 
from all eternity in the mincTo?God. Thesft doctrines 
show that Victorinus is involved in a dualistic view of 
matter, and in a form of predestinarianism; but lie has 
• 

1 Victorinus must have got this phrase from some Greek Neoplatonist. 

It was explained that r 6 ix^ iv may be used in font senses, and that it is not 
intended to identSy the two Extremes. Bnt the very remarkable passage 
in Hierotheus (referred to in Lecture III.) shows that the twj> categories 
81 iopurrla cannot be kept apart. * . 

* “ Ipse $e ipsum drcumterminavit.” 
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no definite teaching on the relation of sin to the ideal 
'world. e >> .m 

is. language about Christ and the Church, is 
mystical in tone. “The Church "is Christ,”.he says; 
"'■J-UPWiagurrection of Christ is our resurrection and 
of the Eucharist, “ The body of Christ is life.” 

We now come to Ste Augustine himself, wfio at one 
period of his life was a diligent student of Plotinus. 
It would be hardly justifiable to claim St. Augustme 
as a mystic, since there are important oparts of his 
teaching which have no affinity to Mysticism; but it 
touched him on one side, and he remained half a 
Platonist. His natural sympathy wi|h Mysticism was 
not destroyed by the vulgar and perverted forms of it 
with which he was first brought in contact. The 
Manicheans and Gnostics only taught him to dis¬ 
tinguish true Mysticiem from false: he soon - saw 
through the pretensions *of these sectaries, while he 
was not ashamed to learn from Plotinus. The 
mystical or Neoplatonic element in his theology will 
be clearly shown in the following extracts. Jn a few 
places he comes dangerously near to some of the 
errors which we found in Dionysius. 

God is above 1 all that can be said of Him. We 
must not Oven call Him ineffable; 1 He is best adored 
in silence, 2 best known by nescience, 8 best described 
by neghtives. 4 God is absolutely immutable; this is a 
doctrine on which he often insis^, and which pervades 
all his teaching about predestination. The world 

1 De Trin. vii. 4. 7 ; * Doctr. Christ, i.%. 5 ; Strm. 52. 16 j De Civ. 
Dei, ix. 16. i *' ' •, Q %■ 

* Contr. Adim. Man. il., * Qt Ord, ii. 16. 44,18. 47. 

'• Enerrat. in JPs. 
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pre-existed from all eternity in the mind of God; in 
the o? God, by whom all thing» 4 qrere mf de, and , 

wh<* is immutable Truth, all things anc^evetaia^ndT* 
stored' up^togfelljer * unchangeably, and all are, < 5 ne. 
God sees t&g, time-process not as a pro^S^**^^ 
gathered up into one harmonious whole. This seems 
very near to icosmism, but thtfre are other passages 
which are intended to guhrd against, this error. For 
instance, in the Confessions 1 he says that “ things 
above* are better than things below; but all creation 
together is better than things above”; that is to say, true 
realty is something higher than an abstract spirituality. 2 

He is fond of .speaking of the Beauty of God ; and 
as he identifies beauty with symmetry, 8 it is plain that 
the formless “ Infinite ” is for him, as for every true 
Platonist, the bottom and not the top of the scale of 
being. Plotinus had perhaps been the first to speak 
of the Divine nature as the m'eeting-point of the- Good, 
the True, and the Beautiful; and this conception, 
which is of great value, appears also in Augustine. 
There ar« three* grades of beauty, they botl} say, 
corporeal, spiritual, and divine, 4 the first being an 
image of the second, and the second of the’ third. 4 
“ Righteousness is the truest^ Bgautv.” 8 Augustine'says 

1 Conf vii. ig ad Jin. , * 

a Compare with this sentence of the Confessions the statement of 
Erigena quoted below, that “ the things which are not are far better Jhan 
those which are.” 

’ Ep. ti B, ao. St. Augustine wrote in early life an essay ‘‘On the 
Beautiful and Fit," which he unhappily took no pains to preserve. 

4 D?Ord. ii. 16. 43, 59; Plot. Enn. i. 6. 4. * 

* Dt Lib, Ar£. a. 16. 41; Plot. Enn. i. 6 . 8, iii. 8. II. 

• Enarr&in Ps. xliv. 3; Ep. 120. 20. Plot. Enn. i. 6. 4* says with 

more picturesqueness than usual, *aXdv rj r^i tSu^oinfop /col <T*)<ppo<rtn>?r 
Tfiiourrw, jral otre Mftpat o 6 rt itpos otru jca\d. 8 (From Aristotle, Bib. v. 
i. IS.) * 



13p :HRISTIA!J mysticism 

more than' once. “ All that is, beautiful comes from 
the highest Bftiuty, which is God.” is true 

jPistQD'sm, /Snd points to Mysticism of the symbolic 
kirtd r which we must consider later. , “St. Augustine is 
’^asHfci^ecure ground when he says thaWevil is simply 
the splash of dark colour whiqh gives relief to the 
picture,; and when in' other places he speaks of it as 
simple privation, of good. But here again" he closely 
follows Plotinus. 1 * " 

St. Augustine was not hostile* to the idea of a 
World - Spul; he regards the universe as a living 
organism; a but he often warns his readers against 
identifying God and the world, or supposing that God 
is merely immanent in creation. The Neoplatonic 
teaching about the relation of individual spuls to the 
World-Soul may have helped him to formulate his own 
teaching about the mystical union^of Christiana^ with 
Christ His phrase is that Christ and the Church are 
“ una persona .” 

St. Augustine arranges the ascent of; the soul in 
seven, stages. 8 But the higher steps are,<» as usual, 
purgation, illumination, and union. , This last, which 
he calls “ the vision and contemplation of truth,” is 
“ no# a step, but, the sgggjjrf the journey.’* When we 
have, reached it, we shall understand the wholesomeness 

C 

of thaf doctrines with which we were fed, as children 

1 Ench. iii. “etfeun iUud quod malum d^itur bene ordinat&n est loco 
(uo positum; eminenjpis commendat bona.” St. Augustine also says 
(Ench. jci.), “cum omdtao mali nomen non sit nisi priVationis Vmi"j 
cf. Plot Mnn. iii. 3. 5, fh icaK» ToO^hyaOoO Ocrior. 

St. Augustine praises Plotinus for hi# teachj^f on the universality, of 
providence. • # A f 

•De Civ. Dei, iv. ii^ J.,” *De-Quantitate Anima, xxx. 
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with milk; the meaning of such “ hard sayings ” as the 
resurrewjjjjon' of the body will becouce plaiy to us. 
Of^the blessedness which attends this ^^te sa< /?r 
elaejpbstt^“ I ^nterdd, and beheld with the mysterious 
eye of my soothe light that never changes, 
eye of my soul, above my intelligence. It was< some¬ 
thing altogether different from a*y earthly illumination. 

It was higher than my intelligence because it made 
mo, and I was lower because fnade by it. He who 
know$ the tjaith knows that light, and he who knows 
that light knows eternity. Love knows that light.” 
And again lje says,® “ What is this which flashes in 
uponP me, and thrills my heart without wounding it ? 

I tremble and I bupi; I tremble, feeling that I 
am unlikp Him; I burn, feeling that I am like 
Him.” 

Ojfte more point must be mentioned before we leave 
St. Augustine. In spite of,*or rather because of, his' 
Platonism, he had nothing but contempt for the later 
Neoplatonisp, the theurgic a r nd theosophic apparatus 
of Iambllfhus and his friends. I* have said nothing yet 
about the extraordinary development of magic in afl 
its branches, astrology, necromancy, table-rapping, and 
other kinds;, of divination, charms ^nd amulets 4 and 
witchcraft, which brought ridicule uppn* the. last 
struggles of paganism. These aberrations pf Nature- f 
Mysticism will be dealt with in their later develop¬ 
ments ih my seventy Lecture. St. Augustine, after 
mentioning some nonsensical ir^ahtations of' the 
“ abracadabra " kind, #ays, “ A'Christian old woman is 
wiser thin these $j 5 tilosophersIn truth, theispirit of 

1 Com/, vii. 10. I have quoted Bigg’s texisla^on. * Conf. si 9. 
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Plato lived in, and not outside Christianity, even in the 
,, 3 time of e Porphyry. And on the cultus of at^ls and 
whjtfi was closely connected with theqrgic 
l suftei^tition, St. Augustine’s judgment's ver^-itvst^uct- 
'^HB^'S^hom, should I find,” he asks/^to reconcile 
me to Thee ? Should I approach the angels ? With 
what prayers, with vfhat rites? Many,.as I hear, 
have tried this t method, and have come to crave 
for curious visions, arid have been deceived, as they 
deserved.” 1 % 

In spite of St. Augustine’s Platonism and the 
immense influence which he exercised, *the Western 
Church was slow in developing a paystical theology. 
The Greek Mysticism, based on emanation, was not 
congenial to the Western mind, and the time of the 
German, with its philosophy of immanence, was not 
yet. The tendency of Eastern thinkers is to try to 
gain a view of reality as % whole, complete and entire : 
the form under which it most readily pictures it is 
that of space. The West seeks rather to discover the 
universal laws which in every part of the universe .stife 
working out their fulfilment. The form under which it 
most readily pictures reality is that of time.* Thus 

C c 

Neoplatonssm had to ^ und ergo certain modifications 

* r * 

1 St. Augustine does not reject the belief that visions are granted by the 

mediation of angels, but he expresses himself with great caution on the 

subject. Cf. De Gen. ad litt. xii. 30, “Sunt qusedam excellentia et 

merito divtna, quae demonstrant angeli miring modis : utrum visa sua facili 

quadsm et praepotenti iunctione vel commixtione .etiam nostra esse 

facientes, an scientes nessio quo modo nostrum in spiritu nostro informar 

visionem, difficilis perceptu et diffidlior diet® res est.” 

* See Lotte, Mierecesmus, bk. vifi. chap. 4, add otherpfaces. We may 

jjprhaps compare tj$e J ohaipine, ickr/iat with the Synoptic aiuw as exampidj 

of the two modes of envisaging reality. 
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before it could enter deeply into the religious con- 
sciousn&cs of the West. ^ » 

The next greftt name is that of jpqhn - Scetds 
ErigSSS‘, i '>«n English or Irish monl^ who in the»nmth 
century translated Dionysius into Latin. 
unquestionably one of the most remarkable figures of 
the Middle. Ages. A bold arrtl independent thinker, 
he made it his aim to efticidate the, vague theories of 
Dionysius, and to present thein as a consistent philo¬ 
sophical system worked out by the help of Aristotle 
and perhaps Boethius. 2 He intends, of course, to keep 
witifin the limits permitted to Christian speculation ; 
but *in reality he*does not allow dogma to fetter him. 
The Christian Alexandrians were, on the whole, more 
orthodox than their language ; Erigena’s language 
partially veils the real audacity of his speculation. He 
is a mystic only by his intellectual affinities ; 8 the 
warmth of pious aspiration and love which makes 
Dionysius, amid all his extravagance, still a religious 
writer, has cooled entirely in Erigena. He can pray 
with fervour and eloquence for intellectual enlighten¬ 
ment; but there w&s nothing of the prophet or saint 
about him, to judge from his writings. Still, though 
one might dispute his title^ to be called either a 

1 Eriugena is, no doubt, the more correct spelling, Juft I have preferred 
to keep the name by which he is best known. 

* Erigena quotes also OrigSn, the two Gregorys, Basil, Maximus, 
Ambrose, and Augustine. Of pagan philosophers he puts Plato fast, but 
holds Aristotle in high honour. 

* Stockl caljs him “ein-fiilscber Mystiker,” because the* Sfeoplatonic 
(“ gnostic-rationalistic ”) el|ment takes, for *him, the place of super¬ 
naturalism. jfkis, •$ wjll be shown later, is in accordance with the Homan 

^ Catholic "view of Mysticism, which is not that adopted in d^se lectures. 
For ■ us,’ Erigtaa’s fl i fett is a mystic -is lather to. be sought in iis 
extreme intellictualism. * 
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Christian or a mystic, we must spare a few minutes to 

C < ’ 

v , this last (flower of -Neoplatonism, which bloom ed? so late 
o^ifc/iyr nortjrfern islands. 0 

V God, says Erigena, is called Essence” or Berrff^' but, 
sUietlJ^speaking, He is not “ Being ” j 1 for Being arises 
in opposition to not-Being, and there is no opposition 
to the Absolute, or God. Eternity, the abode or 
nature of God, is homogeneous and without parts, one, 
simple, and indivisible. “ God is the totality , of all 
things which are and are not, which can and canndt be. 
He is the similarity of the similar, the dissimilarity of 
the dissimilar, the opposition of opposites, *and the .Son- 
tfariety of contraries. * All discords are resolved when 
they are considered as parts of the universal harmony.” 
All things begin from unity and end in unity: the 
Absolute can contain nothing self-contradictory. And 
so God cannot be called Goodness, for Goodness is 
opposed to Badness, and God is above this distinction. 
Goodness, however is a more comprehensive term than 
Being. There may be Goodness without Being, but 
not Being without Goodness ; for Evil is. the'negation 
of Being. “ The Scripture openly pronounces this,” 
says Erigena; “ for we read, God saw all things; and 
not , 16, they were, but, j^^they were very good.” All 
things are,*in,so far as they are good. “ Buf, the things 
that are hot are also called good, and are far better 
than those which are.” Being, in fact, is a defect, 

" since it separates from the ouperessential Good.” 
The feeling which prompts this strange expression is 

that since time and space are thfmse^eg onesided 
«■ " 

* “ Dum veto (divina botf tas) incomprehrnfflWfri-^nteUigitur, per excel * 0 
, lentiam non immerito nthilim vocitatur.” 
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appearances, a fixed limit must be set to the amount of 
goodness* anti reality which can be represented under 
these conditions. Erigena therefore thirds that to- 
entet tire time-ptocesSs must be to contract a certain 
admixture of unreality or evil. In so far life 
involves separateness (not distinction), this must be 
true; but the' manifold is only»evil when it is dis¬ 
cordant and antagonistic to unity. That the many-in- 
ond should appear as the o'ne-in-many, is the effect of 
the forms of»time and space in which it appears; the 
statement that “ the things which are not are far 
better than those which are,” is only true in the sense 
that the world of appearance is permeated by evil as 
yet unsubdued, which an the Godhead exists only as 
something overcome or transmuted. 

Erigena says that God is above all the categories, 
including that of relation. It fallows that the Persons 
of the Trinity, which are only “ relative names,” are 
fused in the Absolute. 1 We may make statements 
about God, if we remember that they are only 
metaphoas ; but- whatever we deny about Him, we 
deny truly.® This is the “ negative road ” of Dionysius, 

• 

1 This is really a revival of “ modalism.* The unorthodoxy, of the 
doctrine becomes very apparent in so;.,V'Jtf Erigena’s successors. 

8 De Div. N$t. i. 36: “ Iamdudum inter nos est confcctum otttnia quse 
vel sensu corporeo vel intellectu vel ratione cognoscuhtur de Deo merito 
creatore omnium, posse proedicari, dum nihil Sorum quse de se prsedi- 
cantur puta veritatis contemplatio eum approbat esse.” A 11 affirmations 
about God are made “non groprie sed translative”; all negation^ tj non 
translative sed proprie.” Cf. also ibid. i. 1. 66 , “ verius fideliusquehegatur 
in omnibus quam affirmatur” ; and especially ibid. i. 5. 26, “ thfeophanias 
autem dico visibiiaim et invis*bilium species, quarum ordineet pulcritudine 
cognoscitur duresse A invenitur non quid est, sed quia solummodo est.” 
Erigena tries to say fin hjs atrocious Larin) that the exterAl world can 
teach us nothing about Gtod, except the bare' fact of His existence. Ho 



136 f CHRISTIAN MYSTICISM 

c 

( * 

from whom Erigena borrows a number of uncouth 

f compounds. Biot we can see that he valued this 
■method mainly as safeguarding the transcendence of 
Gdti against pantheistic theories of immanence. .The 
religions and practical aspects of the doctrine had little 
interest for him. 

The destiny of 'all things is to “ rest Snd be quiet ” 
in God. But he tries to escape the conclusion that 
all distinctions must disappear; rather, he says, the 
return to God raises creatures into a higher state, in 
which they first attain their true being. All individual 
types will be preserved in the universal, o He borrows 
an illustration, not a very happy one, from Plotinus. 
“ As iron, when it becomes red-hot, seems to be turned 
into pure fire, but remains no less iron than before; 
so when body passes into soul, and rational substances 
into God, they do not Jose their identity, but preserve 
it in a higher state of beiflg.” 

Creation he regards as a necessary self-realisation of 
God. “ God was not,” he says, “ before He made the 
universe.” The Son is the Idea of -the Woerld; “ be 
assured,” he says, “ that the Word is the nature of all 
things.” *> The primordial causes or ideas—Goodness, 
Being, Life, etc., in themselves, which the Father made 
in the Son—§re in a sense the creators of,, the world, 
for the order bf all things is established according to 
them. God created the world, not out of nothing, nor 
out of something, but out of Himself. 1 The creatures 

passage could be found to illustrate more cleauly the real tendencies of the 
negative road, and the purely subjective Mysticism cqpnected with it. 
Erigena will not allow us to infer, from the older and beauty of the world; 
that order add beauty are Difrine attributes. .. 

( But it must be remembered that Erigena calls God 11 nihilum.” His 
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have always p^e-existed “ yonder ’’ in the Word; God 
has only caused them to be realised in tigae and 
space. 

“^Thought ancf .Aciion are identical in God.” l 3 e 
sees by working and works by seeing.” 

Man is a microcosm. The fivefold division of nature 
—corporeal, tital, sensitive, rational, intellectual—is 
all represented in his organisation. The corruptible 
body is an “ accident,” the' cons'equence of sin. The 
original body- was immortal and incorruptible. This 
body will one day be restored. 

E/il has no substance, and is destined to disappear. 
“ NotViing contrary to the Divine goodness and life 
and blessedness can be coeternal with them.” The 
world must reach perfection, when all will ultimately 
be God. “ The loss and absence of Christ is the 
torment of the whole creation,*nor do I think that 
there is any other.” There'is no “place of punish¬ 
ment ” anywhere. 

- Erigena is an admirable interpreter of the Alex¬ 
andrians «and of -Dionysius, but he emphasises their 
most dangerous tendencies. We cannot be surprised 
that his books were condemned; it ,is more strange 
that the audacious theories .which they repeat from 
Dionysius should have been allowed to pass without 
censure for so long. Indeed, the freedom of specula¬ 
tion accorded to the mystics forms a remarkable 
exception to the zeaj for exact orthodoxy which 
characterised the general policy of, the early Church. 

word* about cr^at^on are, ‘‘Ac sic de nihilo fecit omnia, de sua videlicet 
superessentialitme productt essentias, de supervitalitate vitas, de super- 
i »tellectualitate intellects, de negatione omnium quae sunt « quae noq 
*ont, affirmationes omnium quae sunt et quae non sunt.” 
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The explanation is that in the East /Mysticism has 
seldom })een revolutionary, and has compensated for 
its speculative audacity by the readipess of its outward 
conformity. Moreover, the theories of*Dionysius about 
the earthjy and heavenly hierarchies were by no means 
unwelcome to sacerdotalism. In the West things were 
different. Mysticism *there has always been a spirit of 
reform, 1 generally of revolt. r There is much even in 
Erigena, whose main affinities were with thp E&st, 
which forecasts the Reformation. He f» the father, 
not only of Western Mysticism and scholasticism, but 
of rationalism as well. 1 But the danger 'which lutked 
in his speculations was not at first)' recognised. His 
book on predestination was condemned in 8 5 5 and 859 
for its universalist doctrine, 2 and two hundred years 
later his Eucharistic doctrine, revived by Berengar, was 
censured. 8 But it wa^ not till the thirteenth century 
that a general condemnation was passed upon him. 
This judgment followed the appearance of a strongly 
pantheistic or acosmistic school of mystics, chief 
among whom was Amalric of Bena,. a master of 
theology at Paris about 1200. Amalric is a very 
interesting figurp, for his teaching exhibits all the 
features which are mo^^pharacteristic of extravagant 


1 So Kaulich Sljows in his monograph on the speculative system of 
Erigena, 

* Erigena was roused by a work on predestination, written by Gottes- 
chalk, and advocating Calvinistic views, to protest against the doctrine 
that God, who is life, can possibly predestir* anyone to eternal death. 

* Berengar objected to the crudely materialistic theories of the real 

presence which were then*prevalent. He protested against the statement 
that the transmutation of the elements takes place “ ver^et sensualiter,’’ 
and that “Dortiunculae” of the body of Christ lie upon the altar. “The 
giouth,” he*said, “ receive! the sacramtnt , the inner man the true body <fi 
Christ.” ' 
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Mysticism in tke West—its strong belief in Divine 
immanence, notNonly in the Church, but in the in¬ 
dividual ; its uncompromising rationalism, contempt for ' 
ecclesiastical forfps, ‘and tendency ,to evolutiojiaiy 
optimism. Ampng the doctrines attributed to Amalric 
and his followers are a pantheistic identification of man 
with God, ancf a negation of matter; they were said 
to teach that unconsecratfcd bread w,jls the body of 
Christ, ^nd that God spoke through Ovid (a curious 
choice'!), as Avell as through St. Augustine. They 
denied the resurrection of the body, and the traditional 
eschatology, saying that “ he who has the knowledge 
of G<& in himself has paradise within him.” They 
insisted on a progressive historical revelation—the 
reign of the Father began with Abraham, that of the 
Son with Christ, that of the Spirit with themselves. 
They despised sacraments, believing that the Spirit 
works without means. They faught that he who lives 
in love can do no wrong, and were suspected, probably 
truly, of the licentious conduct which naturally follows 
from such»a doctrine. This antinomianism is no^ part 
of true Mysticism; but it is often found in conjunction 
with mystical speculation among thp half-educated. 
It is the vulgar perversion Qf^Plotinus’ doctrine that 
matter is nothing, and that the highest .part of our 
nature can take no stain. 1 We find* evidence of 
immorality practised “ in nomine caritatis ” among the 
Gnostics and Manich^ns of the first centuries, and 
these heresies never really became ^ctinct. The sects 
of the “ Ftjee Spirit,’* who flourished later in the 

» #1 Similur teaching from the-sacred books ofVhe East is qukted by E. 
Caird, Evolution of Relijgon, vol. i. p. 355. * 
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thirteenth century, had an even worse Reputation than 
the An^alricians. ». They combined with their Pantheism 
a Determinism which destroyed all, sense of responsi¬ 
bility. On the other hand, the followers of Ortlieb of 
Strassburg, about the same period,, advocated aq 
extreme asceticism based on a dualistic or Manichean 
view of the world ; at/d they combined With this error 
an extreme rationalism, tekching that the historical 
Christ was a mere man; that the Gospel history has 
only a symbolical truth; that the soul only, without the 
body, is immortal; and that the Pope and his priests 
are servants of Satan. • 1 

The problem for the Church was how to encourage 
the warm love and faith of the mystics without giving 
the rein to these mischievous errors. The twelfth and 
thirteenth centuries produced several famous writers, 
who attempted to combine scholasticism and Mysticism. 1 
The leaders in this attempt were Bernard, 2 Hugo and 
Richard of St. Victor, Bonaventura, Albertus Magnus, 

1 This is the accepted phrase for the work of the twelfth and thirteenth 
century theologians. We might also say that they modified uncom¬ 
promising Platonic Realism by Aristotelian science. Cf. Hamack, History 
of Dogma, vol. vi. p. 43 (English translation): “ Under what other 
auspices ‘could this great structure be erected than under those of that 
Aristotelian Realism, whicn was at bottom a dialectic between the Platonic 
Realism and Nominalism; a##*which was represented as capable of 
uniting immanence and transcendence, history and miigcle, the immut¬ 
ability of Godandmutability, Idealism and Realism, reason and authority.” 

! The gTeat importance of Bernard in the history of Mysticism does not 
lie in the speculative side of his teaching, in which he depends almost 
entirely upon Augustine. His great achievement was to recall devout and 
loving contemplation to the image of the crucified Christ, and to found 
that worship of our Savfour as the “ Bridegroom of the Soul,” which in 
the next centuries inspired so much fervid devotion and lyrical sacred 
poetry. The romantic side of Mysticism, Tor flood and ibr evil, received 
its greatei stimulus in (Bernard’s Poems and, in his SerJiorift on 
Canticles. This subject is dealt with m Appendif E. 



PLATONISM AND MYSTICISM i^i 

and (later) GerJbn. Their works are not of great value 
as contributions^) religious philosophy, for the £cLool- 
men were too much,afraid of their authorities—Catholic 
tradition and Aristotle—to probe difficulties to tfie 
bottom; and th£ mystics, who, by making the renewed 
life of the^ soul their starting-point, were more inde¬ 
pendent, wer^ debarred, by theii* ignorance of Greek, 
from a first-hand knowledge of their intellectual ances¬ 
tor!. IJut in the history of Mysticism they hold an 
important plate. 1 Speculation being for them restricted 
within the limits of Church-dogma, they were obliged 
to be more psychological and less metaphysical than 
Dionysius or Erigana. The Victorines insist often on 
self-knowledge as the way to the knowledge of God 
and on self-purification as more important than philo¬ 
sophy. “ The way to ascend to God,” says Hugo, 
“ is to descend into oneself.” 2 “The ascent is through 
self above self,” says Richard; we are to rise on 
stepping-stones of our dead selves to higher things. 
“ Let him that thirsts to see God clean his mirror, let 
him make his. own spirit bright,” says Richard again. 
The Victorines do not disparage reason, which is the 
organ by which mankind in general apprehehd the 
things of God; but they regard ecstatic contemplation 
as a supra-r^tional state or faculty, which .can only be 


1 Stockl says of Hugo that the course of development of mediaeval 
Mysticism cannot be understood without a knowledge of his writings. 
Stockl’g own account is very fujl and clear. 

“The “eye of contemplation” was given us “to see God within our¬ 
selves”; this eye has been blinded by sin. Ae “eye of treason” was 


given us “ to s«g ourselves ” j this has been injured by sin. Only the “ eye 
of flesh ”, renjains in its pristine clearness. In (Jungs “above reason” we 


# -, —.j_i pristine clearness. In dungs -- 

trdk to £|ith, “quae Don adiuvatur rations ulla, quonian) non capi^ 
ea ratio.” 
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reached per mentis excessum, and in which the naked 
truth seen, no'longer in a glass dandy. 1 

This highest state, in which “ Reason dies in giving 
birtfc to Ecstasy, as Rachel died in giving birth to 
Benjamin,” is not on the high road of the. spiritual life. It 
is a rare gift, bestowed by supernatural grac^. Richard 
says that the first stage of contemplation is an ex¬ 
pansion of the Soul, the second an exaltation, the third 
an alienation. The first arises from human effort, the 
second from human effort assisted by Divine grace, the 
third from Divine grace alone. The predisposing con¬ 
ditions for the third state are devotion ( dkvotio ), admira¬ 
tion ( admiratio ), and joy (exaltatio'y; but these cannot 
produce ecstasy, which is a purely supernatural infusion. 

This sharp opposition between the natural and the 
supernatural, which is fully developed first by Richard 
of St. Victor, is the extinguishing feature of Catholic 
Mysticism. It is an abandonment of the great aim 
which the earlier Christian idealists had set before 
themselves, namely, to find spiritual law in the normal 
coursg of nature, and the motions of the Divine Word 
in the normal processes of mind. St. John’s great 
doctrine of thee Lpgos as a cosmic principle is now 
dropped. Roman Catholic apologists * claim that 

* «-• 

1 Richard, who is more ecstatic than Hugo, gives the following account 
uf this state : “ Per mentis excessum extra semetipsum ductus homo . . . 
lumen non per speculum in mnigmatesedinsimplici veritate contemplate. ” 
In this state “ we forget all that is without and all that is within us.” 
Reason and all other faculties are obscured. What then is our security 
against delusions? “'Hte transfigured Christ,” he says, “must be 
accompanied by Moses and Elias”; that is tq say, visiqps must not be 
believed which conflict with the authority of Scripture. . . ^ 

m * See, especially, Stock*, Geschichtc dtr Philosophic dts AfmelatUrt, 
vol. i. pp. 382-384. 
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Mysticism was thus set free from the* “idealistic 
pantheism ” of tw^ Neoplatonist, and frpm the “ Gnostic* 
Manichean duali^m t ” which accompanies it. The world 
of space and timS (thfey say) is no logger regarded, as 
it was by the Neoplatonist, as a fainter effluence from 
an ideal world, nor is human individuality endangered 
by theories < 5 f immanence. B*th nature and man 
regain a soft of independence. We once more tread 
as free % men on solid ground, while occasional “ super¬ 
natural phenomena ” are not wanting to testify to the 
existence of higher powers. 

We have seen that the Logos-doctrine (as understood 
•by St!*Clement) ^exceptionally liable to perversion; 
but the remedy of discarding it is worse than the 
disease. The unscriptural 1 and unphilosophical cleft 
between natural and supernatural introduces a more 
intractable dualism than that o£» Origen. The faculty 
which, according to this thedry, possesses immediate 
intuition into the things of God is not only irrespon¬ 
sible to reason, but stands in no relation to it. It 
ushers uWnto an entirely new world, where the familiar 
criteria of truth and falsehood are inapplicable. And 
what it reveals to us is not a truer anjl deeper view ot 
the actual, but a wholly independent cosmic principle 
which invaders the world of experience as ja disturbing 
force, spasmodically subverting the laws* of nature in 
order to show its power over them. 2 For as soon as 

1 It is hardly necessary to point out that St. Paul’s distinction between 
Batumi and spiritual (see esp. \ Cor. ii.) is wholl/ different. 

* Contrast the Plotinian doctrine of ecstasy with the following: “ Dieu 
eteve k son gre aux plus hauts sommets, saiu aucun mfcrite pr&lable. 
amne Sie Mantoue recoil le don de la contemplation k peine de su^ 
™* Christine est fiancee & dix ans, pendant une extase de trois jours; 
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the formless intuition of contemplation begins to ex¬ 
press itself in symbols, these symbqjs, when untested 
by reason, are transformed into hallucinations. The 
warping of Plotipus, that “ he. who tSries to rise above 
reason falls outside of it,” receives a painful corrobora¬ 
tion in such legends as that of St. Christina, who by 
reason of her extreme saintliness frequently soared 
over the tops of trees. The consideratibn of these 
alleged “ mystical phenomena ” belongs to objective 
Mysticism, which I hope to deal wi& in a later 
Lecture. Here I will only say that the scholastic- 
mystical doctrine of “ supernatural ” « interventions, 
which at first sight seems so attractive, has led 
in practice to the most barbarous and ridiculous 
superstitions. 1 

Another good specimen of scholastic Mysticism is 
the short treatise, Be adhcerendo Deo, of Albertus 
Magnus. It shows vefy clearly how the “ negative 

Marie d’Agrida refut des illuminations des sa premiere enfance ” (Ribet). 
Since Divine favours are believed to be bestowed in a purely arbitrary 
manner, the fancies of a child left alone in the dark are as*%ood as the 
deepest intuitions of saint, poet, or philosopher. Moreover, < 5 od some¬ 
times “asserts His liberty” by “elevating souls suddenly and without 
transition from the abjjss of sin to the highest summits of perfection, just as 
in nature He asserts it by miracles ” (Ribet). Such teaching is interesting 
as showing how the admission of caprice in the world of phenomena reacts 
upon the moral rense and depraves our conception of G&d and salvation. 
The faculty of ccftitemplation, according to Roman Catholic teaching, is 
acquired “ either by virtue or by gratuitous favour/” The dualism of 
natural and supernatural thus allows men to claim independent merit, while 
the interventions of God are arbitrary and ryr accountable. 

1 Those who are interested to see how utterly defenceless this theory 
leaves us against the silliest delusions, tn^y consult with advantage the 
Dictionary of Mysticism, by the Abbd Migne [passim ), or, if they wish to 
ascend nearer to the fountain-head of these legeri&s, there *e the sixty folio 
volumes cf Acta Sanctorim, compiled by the Bollaadists, Gdtres an6 
Tubet are also very full of these stories. 
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road ” had becoame the highway of mediaeval Catholicism, 
and how li£tle\could be hoped fojr civilisation and 
progress from the continuance of such teaching. 

“ When St. John* says that God is a spirit,” says Albert 
in the first paragraph of his treatise, “ and that He 
must be worshipped in spirit, he means that the mind 
must be Cleared of all images. » When thou prayest, 
shut thy door-—that is, fche doors of, thy senses . . . 
keap them barred and bolted against all phantasms and 
images? . . % Nothing pleases God more than a mind 
free from all occupations and distractions. . . . Such a 
mind is in a planner transformed into God, for it can 
think-tof nothing,, and understand nothing, and love 
nothing, except God : cither creatures and itself it only 
sees in God. . . . He who penetrates into himself, and 
so transcends himself, ascends truly to God. . . . He 
whom I love and desire is above* all that is sensible and 
all that is intelligible; sense* and imagination cannot 
bring us to Him, but only the desire of a pure heart. 
This brings us into the darkness of the mind, whereby 
we can^ ascend -to the contemplation even of the 
mystef^ of the Trinity. . . . Do not think about the 
world, nor about thy friends, nor 4 about the past, 
present, or future; but consider tfiyself to be outside 
the world and alone with God, as if thy soul were 
already separated from the body, .and Had no longer 
any interest in peace or war, or the state of the world. 
Leave thy body, and # fix thy gaze on the uncreated 
light. . . . Let nothing come between thee and God. 
... The soul in contemplation views the world from 
afar off just a^ wbfen we proceed t<| God by th| way of 
abstt^ti^ift, wj| deity Him, first all bodily and sensible' 
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attributes, tfien intelligible qualities, and, lastly, that 
r _ being {esse) which, keeps Him among? created things. 
This, according to Dionysius, is the {jest mode of union 
with God.” , ' : 

Bonaventura resembles Albertus in reverting more 
decidedly than the Victorines, to the Dionysian tradi¬ 
tion. He expatiates 'bn the passivity afrd nakedness 
of the soul which is necessafy in order to enter into 
the Divine darkness,’ and elaborates with tireso'me 
pedantry his arbitrary schemes of faculties and stages. 
However, he gains something by his knowledge of 
Aristotle, which he uses to correct the Neoplafonic 
doctrine of God as abstract Unity- “God is^'ideo 
omnimodum,’ ” he says finely,*- “ quia summe unum.” 
He is “ totum intra omnia et totum extra ”—a succinct 
statement that God is both immanent and tran¬ 
scendent. His proof ‘of the Trinity is original and 
profound. It is the nature of the Good to impart 
itself, and so the highest Good must be “ summe 
diffusivum sui,” which can only be in hypostatic 
union. • **-* 

The last great scholastic mystic is Gerson, who lived 
from 1563 to 142^. He attempts to reduce Mystic¬ 
ism to an exact science, tabulating and classifying all 
the teaching <of his predecessors. A vslry brief summary 
of his system ^s here given. 

Gerson distinguishes symbolical, natural and myst¬ 
ical theology, confining the last c to th^ method Which 
rests on inner eKperiences, and ^proceeds by the 
negative road.' The experiences of the jpystic have 
a greate certainty Hhan any external revelations can* 
possess. 
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Gerson’s psychology may be given in outline as fol¬ 
lows : The &og^itive power has three faculties: (i) 
simple intelligence />r natural light, an outflow from the 
highest intelligence, God Himself; (a) the understand¬ 
ing, which is op the frontier between the two worlds; 
(3) sense-consciousness. To each of these three 
faculties answers one of the Affective faculties: (1) 
synteresis; 1 (2) understanding, rational desire; (3) 
seflse-a,ffections. To these again correspond three 
activities', (i) contemplation; (2) meditation; 2 (3) 
thought. 


Mystical theology differs from speculative (i.e. scho¬ 
lastic^ 1 in that -mystical theology belongs to the 
affective faculties, not the cognitive ; that it does not 
depend on logic, and is therefore open even to the 
ignorant; that it is not open to the unbelieving, since 
it rests upon faith and love; arfd that it brings peace, 
whereas speculation breeds unrest. 

The " means of mystical theology ” are seven : (i.) 
the call of God; (ii.) certainty that one is called to the 
conterjn*fetive life—all are not so; (iii.) freedom from 
encumbrances; (iv.) concentration of interests upon 
God ; (v.) perseverance; (vi.) asceticism ; but the body 
must not be maltreated if it is to be a good servant; 
(vii.) shutting thS eye to all sense perceptions.® 

V** ‘ 

1 See Appenwx^C. 

8 The difference between contemplation and meditation is explained by 
all the mediaeval mystics. Itfaditation is “discursive,” contemplation is 
“ mentis in Deum suspensae elevatio.” Richard of St. Victor states the 
distinction epigrammatically—•' ‘ per meditationem rimamur, per contempla- 
tionem miramgr.” (“ Admiratio est actus consequens contempla|jonem 
^sublimis veritatis.”—Thomas Aquinas.) f 

* This arbitrary schematism is very characteristic of tl^s type cff 
Mysticism, and slows its affinity to Indian philosophy.. Compare “ the 
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Such teaching as this is of small vakte or interest. 
Mysticism itself becomes arid and formal in the hands 
of Gerson. The whole movement- was doomed to 
failure, inasmuch c as scholasticism was philosophy in 
chains, and the negative road was Mysticism blind¬ 
folded. No fruitful reconciliation between philosophy 
and piety could be '-thus achieved. The decay of 
scholasticism put an end to these attempts at com¬ 
promise. Henceforward the mystics either discard 
metaphysics, and develop their theology 6a the devo¬ 
tional and ascetic side—the course which was followed 
by the later Catholic mystics; or they copy Erigeha in 
his independent attitude towards tradition. 

In this Lecture we are following the line of specu¬ 
lative Mysticism, and we have now to consider the 
greatest of all speculative mystics, Meister Eckhart, 
who was born soon after the middle of the thirteenth 
century. 1 He was a Dominican monk, prior of Erfurt 
and vicar of Thuringen, and afterwards vicar-general 
for Bohemia. He preached a great deal at Cologne 
about 1325; and before this period had come h,to close 
relations with the Beghards and Brethren of the Free 
Spirit—•societies t of men and women who, by their 
implicit faith in the inner light, resembled the Quakers, 
though many,, of them, as has been said, \yere accused 
of immoral theories and practices. His teaching soon 
attracted the attention of the Inquisition, ihd some of 
his doctrines were formally condemned by the Pope in 
1329, immediately nfter his death. 

eightfold path of Buddha,” and a hundred Mother ^similar dhisificatjons in 
the sacred books of the Eas^ 0 

1 The daip usually given, iafio, is probably too late ; but the exact year 
dinnot be determined. 
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The aim of Eckhart’s religious philosophy is to find 
a speculative b^sis for the doctrines of the i Church,„ 
which shall at the same time satisfy the claims ,of 
spiritual religion. His aims are purely constructive, 
and he shows, a distaste for polemical controversy. 
The writer whom he chiefly cites by name are Dio¬ 
nysius, Augustine, Gregory, and Boethius; but he 
must have read Erigena, and probably Averroes, 
writers* to whom a Catholic could hardly confess his 
obligations. 1 * He also frequently introduces quotations 
with the words, “ A master saith.” The “ master ” is 
nearly always Thomas Aquinas, to whom Eckhart 
was no doubt gfeatly indebted, though it would be 
a great mistake to saas some have done, that all 
Eckhart can be found in the Summa. For instance, 
he sets himself in opposition to Thomas about the 
“ spark,” which Thomas regarded as a faculty of the 
soul, while Eckhart, in his later writings, says that 
it is uncreated.® His double object leads him into 

1 Pyof. Karl Pearson_ {Mina, 1886) says, “The Mysticism of Eckhart 
owes it^l®iing ideas to Averroes.” He traces the doctrine of the Nous 
*-oi7fTi*6» from Aristotle, d^Anima, through the Arabs to Eckhart, and finds 
a close resemblance between the “prototypes” or “ideas” »f Eckhart 
and the “ Dinge an sich ” of Kant But Eckhart’s’affinities with Plotinus 
and Hegel seem to me to be closer than those which he shows-with Aris¬ 
totle and Kant On the connexion with Averroes, Lasson says that while 
there is a close* resemblance between the Eckhartian doctrine of the 
“ Seelengrund” tqpd Averroes’ Inttllectus Agens as the Universal principle 
of reason in all jnen (monopsychism), they differ in this—that with Aver¬ 
roes personality is a phase or accident, but with Eckhart the eternal is 
immanent in the personality *n such a way that the personality itself has 
a part in etcmity (Afsister Eckhart der Mystiie pp. 348, 349). Person¬ 
ality is for Eckhart the eternal ground-form of all true being, and the 
notion of Pertgn is the centre-point of his system. He says, “ The word 
/ am none can truly speak but God alone.” <The individual must try to 
oecome a person, as the Son of God is a Person. \ % 

* Denifft has dfejted great pains to proving that Eckhart in his Latin 
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some inconsistencies. Intellectually, fyfs is drawn to- 
, wards ^ semi-pantheistic idealism; £tis ‘heart makes 
him an Evangelical Christian. rBut though it is 
possible to find • contradictions c in his writings, 'his 
transparent intellectual honesty and his great powers 
of thought, combined with deep devoutness -and child¬ 
like purity of soul, make him one of the most interest¬ 
ing figures in th'fc history of Christian philosophy. 

Eckhart wrote in German; that is to say, he wrote 
for the public, and not for the learned only. His 
desire to be intelligible to the general reader led him 
to adopt an epigrammatic antithetic sty 14 , and to omit 
qualifying phrases. This is one rtfhson why he laid 
himself open to so many accusations of heresy. 1 

Eckhart distinguishes between “ the Godhead ” and 
“ God.” The Godhead is the abiding potentiality of 
Being, containing within Himself all distinctions, as 
yet undeveloped. He therefore cannot be the object 
of knowledge, nor of worship, being “ Darkness ” and 
“ Formlessness.” 2 The Triune God is evolved from the 

works i* very largely dependent upon Aquinas. His oonclusiofi are wel¬ 
comed and gladly adopted by Harnack, who, like Ritschl, has little sym¬ 
pathy witl} the German mystics, and considers that Christian Mysticism is 
really “ Catholic piety?” V It will never be possible,” he says, “ to-jnake 
Mysticism Protestant without flying in the face of history and CatholifSstn.” 
No one certainly would be guilty of the absurdity of “ making Mystidsin 
Protestant” ; buf it is, I think, even more absurd to “ctaake it (Roman) 
Catholic,” though 4 uch a view may unite the suffrages'of Romanists and 
Neo-Kantians. See Appendix A, p. 346. * 

1 Preger (vol. iii. p. 140) says that Eckhart did net try to be popular. 
But it is clear, I think, that be did try to m*ke his philosophy intelligible 
to the average educated mu, though his teaching is less ethical and more 
speculative than that of Tauler. , 

* Sometimes he speaks of the Godhead as above the opposition of being 
and not being j but at oth ig times he regards the Godhead as the universe^ 
ground oif Substance- of the ideal world. “ All things in God are one 
thing.” “God it neither this nor that” Compare, too, the following 
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Godhead. The Son is the Word of the* Father, His 
uttered thought^ and the Holy Gho^t is “ the Flower ‘ 
of the Divine Treg,” the mutual love which unites the 
Father and th$ S<»n. Eckhart quotes the words 
which St. Augpstine makes Christ say of Himself: “ I 
am corners a Word from the heart, as a ray from the 
sun, as heat^rom the fire, as fragrance from the flower, 
as a stream from a peFennial fountlin.” He insists 
tfiTat t^e generation of the Son is a continual process. 

The universe is the expression of the whole thought 
of the Father; it is the language of the Word. Eck- 
haft loves startling phrases, and says boldly, “ Nature 
is the*lower part, of the Godhead,” and “ Before crea¬ 
tion, God was not G*d.” These statements are not 
so crudely pantheistic as they sound. He argues that 
without the Son the Father would not be God, but 
only undeveloped potentiality* of being. The three 
Persons are not merely accidents ai^d modes of the 
Divine Substance, but are inherent in the Godhead. 1 
And so there can never have been a time when the 
Son ljps not. But the generation of the Son neces¬ 
sarily involves the creation of an ideal world; for the 
Son is Reason, and Reason is constituted by >a cosmos 
of 4 deas. When Eckhart speaks of creation and of the 
world which had no beginning, he means, not the world 
of phenomena, but the world of ideas, in the Platonic 

passage: “ (Gottes) einfeltige natur ist von fonnen formlos, von werden 
werdelos, von wesen wesenlos, und von sachen sachelos, und darum entgeht 
sie in alien werdenden dinjfdh, und die endliche dinge mtlssen da enden.” 

1 1 here agree with Prege^ against Lasson. *It seems to me to be one of 
the most important and characteristic parts of Eckhart’s system, that the 
Trinity is twPfo% him (as it was for Hierotheus) an emanation or appear- 
• ance of the Absolute. But it is not to be demed that there are passages in 
Eckhart which support the other view, 1. » % 
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sense. The ideal world is the complete expression Of 
v the thought of Go$, and is above spa c$ an'd time. He 
calls it “ non-natured nature,” as opposed to “ diu gen&- 
ttfrte 4 n&tfrre,” the world of phenomena. 1 Eckhant’s 
doctrine here differs from that of Plotinus in a very im¬ 
portant particular. The Neoplatonists always thought 
of emanation as a diffusion of rays from a sun, which 
necessarily decrease in heat and brightness as they 
recede from the central focus. It follows that the 
second Person of the Trinity, the Now? or'Intelligence, 
is subordinate to the First, and the Third to the 
Second. But with Eckhart there is no subordination. 
The Son is the pure brightness of the P'ather’s* glory, 
and the express image of His “Person. “ The eternal 
fountain of things is the Father; the image of things 
in Him is the Son, and love for this Image is the 
Holy Ghost.” All created things abide “formless” 
(as possibilities)^ in the ground of the Godhead, and 
all are realised in the Son. The Alexandrian Fathers, 
in identifying the Logos with the Platonic Nov?, the 
bearer of the World-Idea, had found it diffi^lt to 

c 

avoid subordinating Him to the Father. Eckhart 
escapes ‘this heresy, f but in consequence his view of 
the world is more pantheistic. For his intelligible 
world is really God—it is the whale coqjent of the 
Divine mind.* £ The question has been much debated, 

1 Compare Spinoza’s “ nature naturata.” # , 

* The-ideas are “ uncreated creatures ” j they are “ creatures, in God but 
not in themselves.” Preget States Eckhart’s doctrine thus: “ Gott denkt 
sein Wesen in untergeordnete Weise nachahmbar, und der^Refle* dieses 
Denkens in dem gbttlicheify Bewusstsein, die Vofttellungen hievctn, Sind 
die Ideen.*’ Butin what sense is the ideal world “subordinate"? -The 
Son in Ed&art holds, quite a different relation to the Father from that 
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whether Eckhart really falls into pantheism or not. 
The answer see ms to me to depend on wha£ is the # 
obscurest part of his whole system—the relation of 
the. phenomenal *.world to the world of ideas. » He 
offers the Chrisjtian dogma of the Incamatiop of the . 
Logos as ^ kind of explanation of the passage of the 
“prototypes” into “externality.” *When God “speaks” 
His ideas, the phenomenal. world arises. This is an 
incarnation. But the process by which the soul eman¬ 
cipates itself •from the phenomenal and returns to the 
intelligible world, is also called a “ begetting of the 
Son! 7 * Thus the whole process is a circular one—from 
God aJfd back to God again. Time and space, he 
says, were created with" the world. Material things 
are outside each other, spiritual things in each other. 
But these statements do not make it clear how Eckhart 
accounts for the imperfections of the phenomenal world, 
which, he is precluded from explaining, as the Neo- 
platonists did, by a theory of emanation. Nor can 
we solve the difficulty by importing modern theories 
of evo^ten into his system. The idea of the \vorhl- 

which the NoOj holds to “ the One ” in Plotinus, as the following, sentence 
will show : “ God is for ever working in one (*emll Now ; this working 
of His is giving birth to His Son; He bears Him at every moment. From 
this birth proceed all things. God has such delight therein that He uses up 
all His power in the process' He bears Himself out of Himself into Him¬ 
self. He bears -Himself continually in the Son ; in Hfcm He speaks all 
things.” The following passage from Ruysbroek is an attempt to define 
more precisely the nature of the Eckhartian Ideas : Before the temporal 
creation God saw the creatures,* “ et agnavit distincte in seipso in alteri- 
tate quadam—man -tamen omnimoda alteritate; guidquid enim in Deo est 
Deus est.” "Our eternal life ftmains “perpetuo in divina essentia sine 
discretioney” big continually flows out “per setemam Verbi genera¬ 
tion em.” Ruysbroek alto says clearly that apfetion is the embodiment 
of the whole mind, of God: “ Whatever lives in the Father hidden in ^ 
the unity, lives in the Son ‘ in emanatione manifest^*" 
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history as a gradual realisation of the Divine Person¬ 
ality was foreign tto Eckhart’s though^. Stockl, indeed, 
tries to father upon him the doctrine that the human 
mind is a necessary organ of the self-development of 
God. But this theory cannot be found in Eckhart. 
The “necessity” which impels God to “beget His 
Son ” is not a physical but a moral necessity. “ The 
good must needs impart itself" he says. 1 The fact 
is that his view of the world is much nearer to acosm- 
ism than to pantheism. “ Nothing binders ‘ us so 
much from the knowledge of God as time and place,” 
he says. He sees in phenomena only the negation 
of being,, and it is not clear how he can alsd regard 
them as the abode of the imtaanent God. 2 It would 

ft 

probably be true to say that, like most mediaeval 
thinkers, he did not feel himself obliged to give a 
permanent value to the transitory, and that the world, 
except as the temporary abode of immortal spirits, 
interested him but little. His neglect of history, includ¬ 
ing the earthly life of Christ, is not at all the result of 
^aspticism about the miraculous. It is simpd^due to 
the feeling that the Divine process in the “ everlasting 
Now ” is a fact qf immeasurably greater importance 
than any occurrence in the external world Can be. 

• • • _ 

< 1 It is true tljtit Eckhart was censured tor teaching “Deum sine ipso 

< nihil facere posse”; but the notion of a real becoming of pod fa the human 
mind, and the attempt to solve the problem of evil'on the theory of 
evolutionary optimism, ar#, I am convince^, alien to his philosophy. See, 
however, on the other side, Carrifcre, Die philosophisep Weltanschauung 
dor Reformationsteit, p$ 152-157. • , . 

‘See Lasson, Meister Eckhart, p. 351. Ejkhart protests'vigorously 
against the misrepresentation that he made the phenomenal world the 
Wesen ofcGod, and uses strongly acosmistic language in self-defence. Bfct « 
* Acre seems to be a seal inconsistency in this side of his philosophy. 
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When a religious writer is suspected of pantheism, 
we naturally turr^ to his treatment of the problem of, 
evil. To the true pantheist all is equally divine, and 
everything for the befet or for the wbrst, it does* not 
much matter winch . 1 Eckbart certainly does qot mean 
to countenance this absurd theory, but there are pas¬ 
sages in his writings which logically imply it; and we 
look in vain for any elucidation, in his doctrine of sin, 
of the dark places in his doctrine of God . 2 In fact, he 
adds very little to the Neoplatonic doctrine of the 
nature of evil. Like Dionysius, he identifies Being with 
Good, and evif, as such, with not-being. Moral evil is 
self-wiljf: it is the Attempt, on the part of the Creature, 
to be a particular This o*r That outside of God* 

But what is most distinctive in Eckhart’s ethics is 
the new importance which is given to the doctrine of 
immanence.' The human soul,is a microcosm, which in 
a manner contains all’things in itself. At the “apex 
of the mind ” there is a Divine “ spark,” which is so 
closely akin to God that it is one with Him, and not 

1 1 m ftAfthat a pantheist may with equal consistency call himself an 
optimist or fc pessimist, or both alternately. 

* As when he says, “ In God all things are one, from angel tg spider.” 
The inquisitors were not slow to lay hold of this erroi^ Among the twenty- 
six articles of the gravamen against Eckhart we find, “Item, in omni 
opere, etiam mnlo, manifestatur et relucet cequaliter gloria Dei.” The 
tvord aqualite f is the stamp of true pantheism. Eckhart, However, whether 
consistently^ not, firequently asserts the transcendence X God. “ God is 
in the creatures, hut above them.” “ He is above all nature, and is not* 
Himself nature,” etc. In dealing with sin, he is confronted with the, 
obvious difficulty that if it is tl^ nature of all phenomenal things to return 
to God, from wh'ota they proceeded, the process yhich he calls the birth of 
the So^ought logically to occtfr in every conscious individual, for all have 
a like pftfnom^ial ^existence. He attempts to solve this puzzle by the 
hypothesis of a double aspect of the new birtH (see below). But I fear 
tnere is some jusfjfce in Protessor Pearson’s comment, “Thus his pheno¬ 
menology is shattered upon his practical theology.” ' * 
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merely united to Him. 1 In his teaching about this 
“ground of the .soul” Eckhart wafers. His earlier 
view is that it is created, and only the medium by which 

«• v-t IS* 

God transforms os to Himself. *Buthis later doctrine 
is that i{ is uncreated, the immanence of the Being and 
Nature of God Himself. “ Diess Fiinkelein, das ist Gott,” 
he says once. This view was adopted by Ruysbroek, 
Suso, and (with modifications by) Tauler, and became 
one of their chief tenets. 2 This spark is the cvgan by 
which our personality holds communion With God and 
knows Him. It is with reference to it that Eckhart 
uses the phrase which has so often been quoted to 
convict him of blasphemous self-deification—“ the eye 

V 

1 Other scholastics and mystics had taught that there is a residue of the 
Godlike in man. The idea of a central point of the soul appears in 
Plotinus and Augustine, and the word scintilla had been used of this 
faculty before Eckhart. The “synteresis” of Alexander of Hales, Bona- 
ventura, Albertus Magnus, and Thomas Aquinas, was substantially the 
same. But there is this difference, that while the earlier writers regard 
this resemblance to God as only a residue , Eckhart regards it as the true 
Wesen of the soul, into which all its faculties may be transformed. 

J The following passage from Amiel (p. 44 of English edition) fa an 
admirable commentary on the mystical doctrine, of immanence:—“ The 
centre of life is neither in thought nor in feeling nor in will, i>~r even in 
consciousness, so far as it thinks, feels, or wishes. For moral truth may 
have bee® penetrated and possessed in all these ways, and escape us still. 
Deeper even than cohscicr tsness, there is our being itself, our very suh- 
stance, our nature. Only those truths which have entered into this last 
region, which have become ourselves, become spontaneous and involuntary, 
instinctive and unconscious, are really our life—that fa 1 to say, something 
more than our property. So long as we are able to distinguish any space 
•Whatever between the truth and us, we remain outside it The thought, 
the feeling, the desire, the consciousness of life, are not yet (juite life. But 
peace and repose can nowhere be found except in life ajjd in eternal life, 
and the eternal life is th^Divine life, fa God. To become Divine fa, then, 
the aim of life: then only can truth be said to be burs beyond the possi¬ 
bility of loss, because it is no longer outside of us, nor evtn in us, but'we 
are it, and it fa we j weVrarselves are a tritth, a will, a work of God^ 
liberty has become nature; the creature fa one with its Creator—one 
through love.” 
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With which I see God is the same as that with which 
He sees me.”' 1 The “ uncreated sp^rk ” is really the 
same as the grac^<?f God, which raises us intc/a God¬ 
like, state. But £his grace, according to Eckhar* (at 
least in his later period), is God Himself acting like a 
human faculty in tjie soul, and transforming it so that 
“ man himself*becomes grace.” '* 

The following is perhaps the most instructive pas¬ 
sage : “.There is in the soul something which is above 
the soifl, Divine, simple, a pure nothing; rather name- 
J less than named, rather unknown than known. Of this 
I am accustomed to speak in my discourses. Some¬ 
times I’have called* it a power, sometimes an uncreated 
light, and sometimes a Divine spark. It is absolute 
and free from all names and all forms, just as God is 
free and absolute in Himself. It is higher than know¬ 
ledge, higher than love, higher than grace. For in all 
these there is still distinction. In this power God doth 
blossom and flourish with all His Godhead, and the 

1 No better exposition of the religious aspect of Eckhart’s doctrine of 
immanencyjhn be fpund than in Principal Caird’s Introduction to tie 
Philosophy of Religion, pp. 244, 245, as the following extract will show : 
“There is therefore a sense in which we can say that the world of finite 
intelligence, though distinct from God, is still, ir^its iieal nature, one with 
Him. That which God creates, and by which He reveals the hidden 
treasures of His wisdom and love, is still not foreign to His own infinite 
life, but one with In the knowledge of the minds that know Him, in 
the sifisiprender of the hearts that love Him, it is no paradox to affirm 
that He knows atpi loves Himself. As He is the origin a\l inspiration of 
every true thought and pure affection, of every experience in which We 
forger and rise ubove- purselves, so is He also of all these the end. If in * 
one point of view'religion is the work of man, in another it is the work of 
God, Its true 'significance is sot apprehended ill we pass beyond its 
originin time and is the experience of a finite spirit, to see in it the revela¬ 
tion of-the minf of God Himself. In the language of Scripture, 'It is 
Wxl that worked) ia us to will and to do of His good pleasure: all things 

u»to Hhuaitf, 1 ” , i 
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Spirit flourisheth in God. In this power the Father 
bringeth forth Hj^ only-begotten Son, as • essentially as 
in Himself; and in this light aris^tli the Holy Ghost. 
1 ’hio spark rejeateth all creatures, apd will have only 
God, simply as He is in Himself. It rests satisfied 
neither with the Father, nor with t% Son, nor with the 
Holy Ghost, nor with the three Persons, so far as each 
existeth in its particular attribute. It is satisfied only 
with the superessential essence. It is deternpned to 
enter into the simple Ground, the still Waste, the 
Unity where no man dwelleth. Then it is satisfied in • 
the light; then it is one: it is one ia itself, a£ this 
Ground is a simple stillness, and ia itself immovable; 
and yet by this immobility arc all things moved.” 

It is God that worketh in us both to will and to do 
of His good pleasure; but our own nature and person¬ 
ality remain intact. It is plain that we could not see 
God unless cur personality remained distinct from the 
personality of God. Complete fusion is as destructive 
of the possibility of love and knowledge as complete 
separation. 1 • t 

Eckhart gives to “ the highest reason ” 1 the primacy 

1 Eckhart sees thi»(cf. freger, vol. i. p. 421): “ Personality in Eckhart 
is neither the faculties, nor the form ( Bild ), nor the essence, nor the ijlturfc 
of the Godhead, but it is rather the spirit which rises out of the |ssence, 
and is bom by the irradiation of the form in the essejjce, Irhich nudbies' 
Sfeeif with our nature and works by its means.” The obfaiyity ofthScoSP- 
Cflption is not npde any less by the distinction which Eckhaft dmws between 
the outer and inner consciousness in the personality^ Th#Outer conscious¬ 
ness is bound up with the earthly life: to it tgl images must came 
through sens?! but in this way it can have no imaged itself. the 
higher consciousness is f&jpra-temporal. TJie potential gjs|jid of the soul 
is and remains sinless; but the personality is also united to the bodily 
nature; its guilt is that itynclines to its sinfiij nSturu instftd of to God. ; 

* Eckhart distinguishes the intelltttus agent (<#« mirhendt Vtrnunft 
torn the passive (ltdendt) intellect The office of th* fdhner is tcrfutent 
' > . . . '* '• • ‘ ' 
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among our faculties, and in his earlier period identifies 
it with “ the spark.” He asserts the absolute supremacy 
of reason more singly than anyone since l?rigena. 
His language on* this» subject resembles that of j the 
Cambridge Platonists. “ Reasonable knowledge is 
eternal life,” he says. “ How can any external revela¬ 
tion help me/*he asks, " unless it’ be verified by inner 
experience ?* The last appeal must always be to the 
deepest, oart of my own being, an'd that is my reason.” 
* The rfeason,”jie says, “presses ever upwards. It cannot 
rest content with goodness or wisdom, nor even with 
God*Himselfit must penetrate to the Ground from 
whence-mll goodness and wisdom spring.” 

Thus Eckhart is not aontent with the knowledge of 
God which is mediated by Christ, but aspires to pene¬ 
trate into the “ Divine darkness ” which - underlies the 
manifestation of the Trinity. In* fact, when he speaks 
of the imitation of dhrist, he distinguishes between 
“ the way of the manhood,” which has to be followed 
by all, and “ the way of the Godhead,” which is for the 
mystic gply. In this overbold aspiration to rise “ from 
the Three to the One,” he falls into the error which we 
h^ive already noticed, and several passages “in his 
, writings advocate the quietistic self-simplification which 
■belon gs to this - scheme of perfection. The,re are sen- 
twiccp ip whidh he exhorts us to strip off aU that cpfueljf 

perfections th$ latter, set out under the forms of time ana space. In his 
Strassburg period. ,spark or Ganster, the intellectus agens, diu oberste 
Verdj^nft, and sytittresis, seem^o be identical; but later be says, “The 
active intellectgtannot give wh%t it has not got. * It cannot see two ideas 
together, but only one after another. But if God wdtks in the place of 
the active intellm, He begets (in the mind) nywy ideas in one point.’’ 
• Urns the' “spark’’ becomes tupra-rational and uncreated—the Divine 
esseeiifmself. '# , ' ' * 
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to us from the senses, and to throw ourselves upon the 
heart of God, there to rest for ever, “ hidden from all 
' creaturfcs.” 1 But there are many ptfier passages of an 
Opposite tendency. He tells u$ that “ the way of the 
manhood,” which, of course, includes imitation of the 
active life of Christ, must be trodden first by all; he 
insists that in the slate of uttion the facilities of the 
soul will act in a new and higher way, so that the 
personality is restored, not destroyed; and, lastly; he 
teaches that contemplation is only the means to a 
higher activity, and that this is, in fact, its object; 

“ what a man has taken in by contemplation, thafi he 
pours out in love.” There is no contradiction- in the 
desire for rest combined with the desire for active 
service; for rest can only be defined as unimpeded 
activity; but in Eckhart there is, I think, a real incon¬ 
sistency. The traditions of his philosophy pointed 
towards withdrawal from the world and from outward 
occupations—towards the monkish ideal, in a word; 
but the modern spirit was already astir within him. 
He preached in German to the general public, and his 
favourite themes are the present living operation of 
the Spirit, and .the consecration of life in the world. 
There is, he shows, no contradiction between thfl^acAive 

v k 

Thjs following sentence, for instance, is in the wonjf h*(hner v of 
njtsius: “Thot^halt love God as He is, a non-God, a n#n»j3Biritia, 

Person, a non-Form: He is absolute bore Unity.”, This'is Eckhart’s 
theory of the Absolute ("the Godhead”) as distingu^H)a|jtoin Gfid^Jn 
these moods he wishes, like the Asiatic mystics; to sinkmrae bottomless 
ffsfof the Infinite. He llso aspires to absolute iriStm (XijpuhitditfJuit). 

" Is he sick ? JHe is'as fain to |s sick as well. If a frienp should We-*in 
the name of God. If an eye should be knockedout-—in-tne name ofpGea-” 
The soul has returned to its pre-natal coMifion, Iravimj rid its*# o i aii , 
“ mttktuWUnees.” ** ' * * * 
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and the contemplative life; the former belongs to the 
faculties of thfc soul, the latter to its essence. In com- . 
menting on the Story of Martha and Mary, those 
favpurite types of‘.activity and contemplation, 1 he ’sur¬ 
prises us by putting Martha first. “ Mary hath chosen 
the good part; tna^is,” he says, “she is striving to be 
as holy as her sister. Mary Is still at school: Martha 
has learnt her lesson. It is. better to feed the hungry 
thafi to-see even such visions as St. Paul saw." “ Besser 
ein Ldbemefeier als tausend Lesemeister.” He dis¬ 


courages monkish religiosity and external badges of 
sainfliness—avoid everything peculiar,” he says, “ in 
dress, fd»d, and language.” “ You need not go into a 
desert and fast; a crowd is often more lonely than a 
wilderness, and small things harder to do than great.” 
“ What is the good of the dead bones of saints ? ” he 
asks, in the spirit of a sixteenth crfntury reformer^ “ the 
dead can neither give nbr take.” 2 This double'asjiect 


1 Many passages might be quoted. The ordinary conclusion is that Mary 
chose the better part, because activity is confined to this life, while con¬ 
templation lasts for ever. Augustine treats the story of Leah-and Rachel 
in the samjr^vay (Contra Faust. Munich, xxii. 52): “ Lia interpaetatur 
Laborans, .Rachel autem Visum principium, sive Verbum ex quo videtur 
principium. Actio ergo humanse mortalisque vitae . . . ipsa est Lia prior 
uxor Jacob; ac per hoc et infirmis oculis fuisre coihmemoratur. Spes 
vero- set etfiee ^contemplationis Dei, habens certam et delectabilem intelli- 
genAm veritatis," ibsa est Rachel, unde etiam dicitur bona facie et pulcra 
spefre,getc. » «•«*, * • 


,? Mor^*ve#S4 b never tired of insisting that the ffV.Yis everythiag. 
"Wfhtt fight, you cannot go wrong,” he says. “ With the will 1 

jiLuc __u . ierr ___:J_,^11 s-Uo. ~_ 


an dot everyth: 

ovtfM'Th ' 



MLove resides in the will—the more will, the more • 
(tiling evi^but the evil will, of which* sin is tfifc 
value of human life depends entirely orv the a^P 
itself.” This over-insistence on parity of infection as 
the beginning, of virtue is no doubt connected with 
reality Ad importance to the world of time j he tries 
“ not logically lead to^ntinomianism. His doctrine 
no value in tbemsefffes differs from those ofTtVbekii* 
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of Eckhart’s teaching makes him particularly Interest¬ 
ing; he seems tp stand on the dividing-line between 
mediaeval and modern Christianity^ 1 

Dike other mystics, he insists that love, when per¬ 
fect, is independent of the hope of reward, and he 
shows great freedom in handling Purgatory, Hell, and 
Heaven. They arfi states, not" places; separation 
from God is the misery of hell, and each' man is his 
own judge. “We would spiritualise everything, ,f> he 
says, with especial reference to Holy Scripture. 1 " 

In comparing the Mysticism of Eckhart with that of ' 
his predecessors, from Dionysius downwards, and of the 
scholastics down to Gejrson, we find an obvious change 
in the disappearance of the long ladders of ascent, the 
graduated scales of virtues, faculties, and states of 
mind, which* fill so large a place in those systems. 
Thesg .lists are the natural product of the imagination, 
when *it plays upon the theory of emanation. But 
with Eckhart, as we have seen, the fundamental truth 
is the immanence of God Himself, not in the faculties, 
but „in the ground of the soul. The “ spark of the 
soul ” is for him really “ divinae particula auras.” “ God 
begets His Son in ( me,” he is fond of saying: and there 


and Bernard, which have a superficial resemblance to It. Eckhart really 
regards the Catholic doctrine of good works mu^Ji asoSt«*Paul treated the 
^Pharisaic legaljjm; but he is as unconscious of the widening gulf which had 
already opened between Teutonic and Latin Christianity, as-otthe discredit 
which his own writings were to help to bring upon* the monkish view of 
fife. o " ■ r '- ■ 

1 As an example of hw free handling of the Old Testament, X may quote, 
“Do not suppose that when God made Beaven and earth and all things, 
He made one thing to-day and another to-morrow. Closes says so, of 
course, but he knew better; he only wretethat for the sake of the populace, 
jld not have undento^ otherwidf God merely v/iUed^fA ffle* 
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is no doubt tfcat, relying on a verse in the seventeen!] 
chapter of St. John, he regards this “begettjpg” a 
analogous to the eWnal generation of the Son. 1 Thi 
birth of the Son in the? soul has a double aspect—th( 

“ eternal birth,” which is unconscious aa6 inalienable, 
but which 4qg s nbt % confer blessedness, being commoi 
to good and bad alike; ^md the assimilation of the 
faculties of the soul by the pervading presence o, 
Christ, 6r in other words by grace, “ qua; lux quaedair. 
deiformis est,”*as Ruysbroek says. The deification oi 
our nature is therefore a thing to be striven for, and 

O 

not given comjflete to start with; but it is important 
to observe that TEckhart places no intermediaries 
between man and God* “The Word is very nigh 
thee,” nearer than any object of sense, and any human 
institutions; sink into thyself, and thou wilt fiitd Him. 
The heavenly and earthly hierarchies of Dionysius, 
with the reverence for the priesthood which was built 
upon them, have no significance for Eckhart. In this 
as in other ways, he is a precursor of the Reformation. 

With fickhart I end this Lecture on the speculative 
Mysticism of the Middle Ages. His successors, Ruys¬ 
broek, Suso, and Tauler, much as Ihey* resemble him 
in their general teaching, differ from him in this, that 
with none oi .them is the intellectual, philosophical 

1 Da der vaster seynen sun in mir gebirt, da byn ic^ der selb sun 

und nitt eyn ander.** 

’ So Hermann of Fritslar says tfcat the soul has two faces, the one turned 
towards this world, the other immediately to at In the latter God 
flows and shines eternally, whether man is conscious of it or not. It is 
therefore.according to man’% nature as possessed of this Divine ground, to 
segk God, his original; and even in hell the suffering there has its source 

the Kbftelesa contradiction of this indestructible tendency. See Vaughan,. 
v ol. hjt, 356; and the fame teaching in Tauler, p. 185. ■ 




i side of primary importance, They added nothing of 
r value fo the speculative system of Echhart; their 



shall next hie your attention, It .should bring us 
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Macarius, 


“ Thou comest not, thou goest not; 

Thou wert not, wilt not be; 

Eternity is but a thought 
By which we think of Thee,” 

■ Faber. 

I 

" Werd als ein Kind, werjl taub und blind, 

Dein eignes Icht muss werden nicht: 

All Icht, all Nicht treib feme nur; 

Lass Statt, lass Zeit, auch Bild lass weit, 

Geh ohne Weg den schmalen Steg, 

So kommst'du auf der Wtlste Spur. 

0 Seele mein, aus Gott geh ein, 

Sink als ein Icht in Gottes Nicht,,, 

Sink in die ungegrtlndte Fluth. 

Flich ich von Dir, du kommst zu mir, 

Verlass ich micli, so find ich Dich, 

0 tiberwesentliches Gut! ” ‘ , " 

Medictval German Hymn, 
c 

" Quid cselo dabious? quantum est quo veneat omne? 
Impendendus homo est, Dens' esse ut possit in ipso." 

Manilius, 



‘LECTURE V 
*. • 

Practical and Devotional Mysticism 
• • » 

“ We all, with unvailed face reflecting as a mirror the glory of the Lord, are 
transformed into the same image, from glory to glory,”— 2 Cor. iii. 18 . 

The school o£ Eckhart 1 in the fourteenth century pro¬ 
duced the brightgft cluster of names in the history of 
Mysticism. In Ruysbroek, Suso, Tauler, and the 
author of the Theologia Germanica we see introspective 
Mysticism at its best. This must not*be understood 
to mean that they improved »pon the philosophical 
system of Eckhart, or that they are entirely free from 
the dangerous tendencies which have been found in his 
works. On the speculative side they added nothing of 
value, and none of them rivals Eckhart in clearness of 
intellect. But we find in them an unfaltering con¬ 
viction that our communion with ("rod, must be a fact 
of experience, ai4 not^only a philosophical theory. 
With the# mo|t intense earnestness they s§t themselves 
to live through the mysteries of the spiritual life, as the 

only way to understand and prove them> Suso and 
„ * 
1 The indebtedness of the fourteenth century mystics to Eckhart is now 
generally recognised, at any sate in Germany j fcut before Pfeiffer’s work 
his name had Ijeen allowed to fait into most undeserved obscurity. This 
was nbt the fault of his scholars, who, in spite of the^ Papal condemnation 
,# of his writings, speak of lekhart with the htfiuxt reverend as the 
"gneat:,” K sub|me,’'nr “hcdy" master. ' u 

' ■' : 5 wr 
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Tauler both passed through deep waters; the history 
i of their inner lives is a record of heroic- struggle and 
’suffering,. The personality of the py;n is part of their 
message, a statement which could hardly be made 
pf Dionysiih^or Erigena, perhaps not of Eckhart 
himself. ' 

John of Ruysbroek, “ doctor /ecstaticus,” as the 
Church allowed him to be Called, was born in 1293, 
and died in 1381. He was prior of the con,vent of 
Griinthal, in the forest of Soignies, where, he wrote 
most of his mystical treatises, under the direct 
guidance, as he believed, of the Holy Spirit. He 'was 
the object of great veneration in th^ later pact of his 
life. Ruysbroek was not a learned man, or a clear 
thinker. 1 He knew Dionysius, St. Augustine, and 
Eckhart, and was no doubt acquainted with some of 
the other mystical writers; but he does not write like 
a scholar or a man of letters. He resembles Suso in 
being more emotional and less speculative than most 
1 of the German school. 

Ruysbroek reverts to the mystical tradition, par¬ 
tially ‘broken by Eckhart, of arranging almost all his 
topics in three t or seven divisions, often forming a 
progressive scale, fcor instaaae; in he treatise “ On 
the Seven Grades of Love,” we have the following series, 
which he calls the “Ladder of Love”: \l) goodwill; 
(2) voluntary poverty; (3) chastity; (4) humility; 
(*S) desire for the glory of God; (6) Divine contempla¬ 
tion, which has thyee properties—intuition, purity of 


1 “ Vfr « ferunt devotus sed pa rum littpatus/’^says the 'AbW Trkh 4 me 
ip. C V Rusbrochius cui&idiota esset” (JDytm.Varth.^ . 

enn. Lk ■''Lmpm Rouuelot, L*s Mystiquts EspagmU, p. 493. 
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spirit, and nudity of mind ; (7) the ineffable, unname- 
able transcendence of all knowledge and thought. 
This arbitrary sqj^ematism is the weakest^* part of 
Ruysbroek’s writings, which contain many «dee‘p 
thoughts.. His\chief work, Ordo spipftualivm nupt 
tiarunt, is one of the most complete charts of the 
mystic’s progress Which exist. • The three stages 
are here £he active life {vita actuosa), the internal, 
eldVated, or affective life, to which all are not called, 
and the Contemplative life, to which only a few can 
attain. The three parts of the soul, sensitive, rational, 
and’ spiritual, .correspond to these three stages. The 
motto of the actiyp life is the text," Ecce spdhsus venit; 
exite obviant ei.” Tho Bridegroom “ comes ” three 
times :> He came in the flesh; He comes into us by 
grace ; and He will come to judgment. • We must “ go 
out to meet Him,” by the three virtues of humility, 
love,, and justice: these are the three virtues which 
support the fabric of the active life. The ground of 
all the virtues is humility; thence proceed, in order, 
obedienae, renunciation of our own will, patience, 
gentleness, piety, sympathy, bountifulness, strength 
and impulse for all virtues, soberness and temperance, 
chastity. “ This/fs the ’^active life, which is necessary 
for us all, if^we wish to follow Christ, and to reign , 
with Him in 'His everlasting kingdom.” 

Above the active rises the inner life. This has three 
parts. Our intellect must be enlightened with super¬ 
natural clearness; we^must behold the inner coming of 
th? Bridegroom, that is^the eternal truth ; we ii|ust “ go 
, outfrom the ext&rior to the inner^i&j go 

to mat the Bridegrooiii, to enjoy unjon With His |.%inity. • 
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' Finally, the spirit rises from the inner to the con* 

0 templative life. “When we rise above ourselves, and 
in our accent to God are made so s&yiple that the love 
which embraces us is occupied only with itself, above 
< the practice ^i^all the virtues, then we ’are transformed 
and die in God to ourselves and to all separate in¬ 
dividuality.” God uflites us with * Himself in eternal 
love, which is Himself. “In this embrace and essential 
unity with God all devout and inward spirits are one 
with God by living immersion and melting''away into 
Him; they are by grace one and the same thing with 
Him, because the same essence is in r both.” “For 
what we are, that we intently contemplate; aflid what; 
we contemplate, that we are f for our mind, our life, 
and our essence are simply lifted up and united to the 
very truth, which is God. Wherefore in this simple 
and intent contemplation we are one life and one 
spirit with God. And this I call the contemplative 
life. In this highest stage the soul is united to God 
Without means; it sinks into the vast darkness of 
the Godhead.” In this abyss, he Says, following his 
authorities, “the Persons of the Trinity transcend 
themsefres ”; “ eherf is only the eternal essence, which 
is the substance of the Divipe Persons, where we are 
/all one and uncreated, according to oiy prototypes.” 
Here, “ so far as distinction of persons gbes, there is no 
more God ifor creature ”; “ we have lost ourselves and 
teen melted away into the unknown darkness.” And 
yet we remain eternally distinct from God. The 
creature remains a creature, aqd lose! not i$s creature- 
lifleas// We must be conscious^ of ourselves in 'God*, 
«• and c&fscious of ourselves in ourselves. For eternal 
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life consists In the knowledge of God, and*there can be 
no knowledge without self-consciousqess. If we could '■ 
be blesset? without knowing it, a stone, wfiich has 
no consciousness, might be blessed. * , * 

Ruysbroek, i&is plain, had no qualm/m using the 
old mysti«3^J language without qualification. This is 
the more remarkable, because he*was fully aware of the 
disastrous consequences which follow from the method 
of negation and self-deification. For Ruysbroek was 
an earnest teformer of abuses. He spares no one— 
popes, bishops, monks, and the laity are lashed in 
vigorous language for their secularity, covetousness, 
and other faults^ but perhaps his sharpest castigation 
is reserved for the false? mystics. There are some, he 
says, who mistake mere laziness for holy abstraction; 
others give the rein to “spiritual self-indulgence”; 
others neglect all religious exercises; others fall into 
anfinomianism, and “ think that nothing is forbidden 
to them ”—“ they will gratify any appetite which in¬ 
terrupts their contemplation ” : these are “ by far the 
worst 3 f all.” • “There is another error,” he proceeds, 

“ of those who like to call themselves * theopaths.’ 
They take everyimpulse to be pi vine, and Repudiate 
all responsibility! Most of them live in inert sloth.” 
As a corrective to these errors, he very rightly says, 
“Christ musf*be the rule and pattern of all our lives”; 
but he does not see that there is a deep ^inconsistency 
between the imitation of Christ as the living way \o 
the Fathfer, and tha “ negative rflad ” which leads to 
Vacancy. 1 * ' 

l . Maeterlinck, Ruyshroefc’s latest interpreter, is to too icompflmentaiy 
to the intellectual endowments of his feliow-countrynwn. | w Cetooin» 
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Henry Suso, wliose autobiography is a document of 
r unique importance for the psychology of Mysticism, 
was bori^ in 1295. 1 Intellectually^ he is a disciple 
of" Eckhart,- s whonl he understands better than Ruys- 
broek; but hiS^ife and character are more like those 
of the Spanish mystics, especially St. J^r.n of the 
Cross. The tejct whith is most often in his mouth 

is, “ Where I am, there shall also My servant be ”; 
which he interprets to mean that only thosd* who 
have embraced to the full the fellowship* of Christ’s 
sufferings, can hope to be united to Him in glory. 
“ No cross, no crown,” is the law of lifo which Suso 
accepts in all the severity of its lateral meaning. 
The story of the terrible penances which he inflicted 
on himself for part of his life is painful and almost 
repulsive' to rea'd; but they have nothing in common 
with the ostentatious*’ self-torture of the fakir. 
Suso’s deeply affectionate? and poetical temperament, 
with its strong human loves and sympathies, made 
the life of the cloister very difficult for him. He 
accepted it as the highest life, and strove to c&nform 
himself to its ideals; and when, after sixteen years 
of cruel Austerities, he felt that his*‘‘refractory body” 
was finally tamed, he discontinued hfe mortifications, 

poss<?dait un des pfus sages, des plus exacts, et des plus subtils organes 
philosophiques qui aient jamais exists.” He thinks it* marvellous that 
“il salt, k son insg, le platonisme de la Gr£ce, la soufisme de la Perse, le 
brahmanisme de l’lnde et le bouddhisme de Thibet," etc. In reality, 
Ruysbroek gets all his philosophy from E^khatt, and his. manner of 
• expounding it shows no abnormal acuteness. But Maeterlinck's ftsay in 
Le Trlsor des Humbles contains some good® things— e.g, “ Les veritCs 
mystiques He peuvent ni vieillir ni mourir. . . . Une ceuwe ne vieillit 
qu’en proportion de son antimysticisme.” 0 

1 So P^sger, probably rightly. Noock planes bis birth five years later. 
Site dubmJ^gy of ibm £J/e is very loose. 4 
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and Entered upon a career of active usefulness. In 
this he had still heavier crosses to carry, for he 
was persecuted at^J falsely accused, while the/spiritual 
consolations which had cheered him iry his ,ear 4 y 
struggles. were\often withdrawn. Inife old age, 
shortly before his death in 1365, h<r published the 
history of ?ns life, V^hich is one <*f the most interesting 
and charming of all autobiographies. ' Suso’s literary 
gift is.,very remarkable. Unlike? most ecstatic mystics, 
who *dec?fcu-<5'* on each occasion that “ tongue cannot 
utter” their experiences, Suso’s store of glowing and 
vivid language never fails. The hunger and thirst of 
the soal for Gojl, and the answering love of Christ 
manifested in the inner-man, have never found a more 
pure and beautiful expression. In the hope of in¬ 
ducing more readers to become acquainted with this 
g^em of mediaeval literature, I *vill give a few extracts 
from its pages. ■»**• 

“ The sfervitor of the eternal Wisdom,” as he calls 
himself throughout the book, made the first beginning 
of his • perfect conversion to God in his eighteenth 
year. Before that, he had lived as others live, Content 
to avoid deadly sin; but all the tijne he had felt a 
gnawing reproacjK*within him. T^hen came the tempta¬ 
tion to be content with gradual progress^ and to “treat 
himself welli* But “ the eternal Wisdom ” said to 
him, “ He who seeks with tender treatment to conquer 
a refractory body, wants common sense. If thou art 
minded Jb forsake ^ 1 , do so to good purpose." The 
stem coo^stfthd was obeyed. 1 Very soon—it is the 

1 The extreme asceticism which |was practised by Susoi and (though to 
a less degree) by Tattler, is not enjoined by them a necessary of 
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usual experience Ibf ascetic mystics—he Was effcour- 
■ a ged by raptufpus visions. One such, which came'to 
lum on Vft. Agnes’ Day, he thus describes:—It was 
without or mode, but contained .\yithin itself the 
most entrancing; delight. His heart *was athirst and 
yet satisfied. It was a breaking forth of th% sweetness 
of eternal life, felt as< present in tfce stillness of con¬ 
templation. Whether he was in the body or out of 
the body, he knew not.” It lasted about an hour and 
a half; but gleams of its light continued visit him 
at intervals for some time after. 

Suso’s loving nature, like Augustine’a, needed an 
object of affection. His imaginatjjp concentrated 
itself upon the eternal^ Wisdom, personified in the 
Book of Proverbs in female form as a loving distress, 
and the thought came often to him, “ Truly thou 
shouldest make trial of thy fortune, whether this high 
mistress, of ‘whom thou'hast heard so much, will 
become thy love; for in truth thy wild young heart 
will not remain without a love.” Then in a vision he 
saw her, radiant in form, rich in wisdom,, and overflow¬ 
ing with love; it is she who touches the summit of tlife 
heavens/and the depths of the abyss, who spreads 
herself from end to end, mightily and .sweetly dispos¬ 
ing all things And she drew nigh to Jjim lovingly, 
and said to him sweetly, “My son, £ive me thy 
heart." o * 4 - 

c At this season there came in£o his soul a flame of 
intense fire, which <made his heart bur% with Divine 
love/ And as a “love token," he cut dqpp in his 

holy life “We are te kill our poaions, not our flesh and Wood/’ as ’ 
^Taukr aays.^ ' 
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bt^a^t the |iame of Jesus, so that the marks of the 
letters remaned all his life, “about the length of a .., 

fingCT-Joint” n ' » * 

Another "-time he saw a vision of, angeh/ and be- 
sought one of tnj^m to show him the manner of God’s 
secret dwelling in the soul. An «mgel Answered* 

“ Cast then**a joyojus glance into thyself, and see how 
God plays His play of love with thy Wing soul.” He 
loOkec^ immediately, and saw that his body over his 
heart ‘waS^^g®' clear as crystal, and that in the centre 
was sitting tranquilly, in lovely form, the eternal 
Wffedom, beside whom sat, full of heavenly longing, 
the senator’s own* soul, which leaning lovingly towards 
God’s side, andf*encircled by His arms, lay pressed 
close to His heart. * 

In another vision he saw “ the blessed master’ Elk¬ 
hart,” who had lately died in disfavour with the rulers 
of the Church. “ He signified to the servitor that he 
was in exceeding glory, and that his soul was quite 
transformed, and made Godlike in God.” In answer 
to questions, “the blessed Master” told 'him that 
“ words canriot tell the manner in which those p*ersons 
dwell in God who have really det%ched themselves 
from the world, ^fdd that the way to attain this detach¬ 
ment is' to die to self,, and to maintain unruffled 
patience witly*all men." 

Very touching . is the vision of the »Holy Child 
which came to |iim in church oh Candlemas Day. 
Kneeling down in fr^nt of the Virgin, who appeared 
to him, “ ^ pniyed her to show him the Child, and to 
suffer hira^d&> to Hiss it. When she kindly offered it to 
his arms and received the beloved 

■*: 
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One. He contemplated its beautiful little eyes, % he 
<■. kissed its tender little mouth, and he gazep ajfhin ->nd 
again' at^all the infant members of the heavenlv trea- 
s»re.„ Th^n, lifting up his eyes, he uttered a pry of 
amazemen^Xhat He who bears up^the heavens is 
|o great,'and-'^et so Small,'so beautiful, in heaven- 
and so childlike on eaglh. And as^ the v Efivine Infant 
moved him, sb did he aef toward it, now singing 
now weeping, till at last* he gave it back r to its 
mother.” - '■ 

* When at last he was warned by an angel, he says, 
to discontinue his austerities, “ he spent o several weeks 
vqgy pleasantly,” often weeping for j^y aj the thought 
of the grievoUs sufferings whiph he had undergone. 
Rut his repose was soon disturbed. Qne.day, as he 
sat meditating,on “life as a warfare,” he saw a vision 
of a comely youth, whgywested him in the attire of I 
knight, 1 saying to him, “ Hearken, sir knight! Hitherto 
thou hast been a squire; now God wills thee to be 
a kqight. And thou shalt have fighting enough!” 
Suso cried, “ Alas, my God! what art Thou a£>aut to 
fio pnto me ? I thought that I had had enough by 
this time. Show c me how much suffering. I have before 
me.” The Lord said, “It is bettet^for ,thee not to 
know. Nevertheless I will tell thee of three things. 
Hitherto thou hast stricken thyself. Ncw^ I will strike 

, ‘ < , 1 , 

t 1 It Mfukl be very interesting to trac* 4 he inflaence of the chivalric idea 

on reltj^ous Mysticism. Chivalry, the worship of idealised womanhood, 
is itself h.rnystjaal cult,/tod its relation to^religious^MysticiStn fppears 
throughout the *‘DiAie Comedy” and “ Vita Nuqpi” (see especially 
the Incomparable paragraph which concludes this latter), «n< 9 in the sonnet 
of M. Angelo translated by WordswoAh, “ No mortal object did these eyes 
behold," eta. v - * 

' ‘ 0 
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theaand t&ou shalt suffer* publicljj\the Moss of thy 
goo|*name. ^Secondly, where thou shalt look for Jove 
and*fi^ hfula ess, th§re shalt thou find treachery ancP 
sufferfngT Ehtt^ly, hitherto thou hast floated^ Dwin& 
sweetness, like a^Ejsh in the sea; this willy! how with¬ 
draw from 4hee, 'and thou shalt star/e and wither.* 
Thou shalt *6e TorsSjJken both bj*God and the world, 
and whatever thou shalt 8 take in hand to comfort th6e 
shall cqjne to nought.” The servitor threw himself on 
the grbuiHl«jyiyith arms outstretched to form a cross, 
and prayed in agony that thil great misery might not 
fall "upon him. Then a voice said to him, “Be of 
good cheer, J will be with thee and aid thee 4o 
overcome.” > 

- The next chapters show how this vision or pre¬ 
sentiment was verified. The journeys which he new 
took expose^ him to frequepi dangers, both from 
robbers and from lawless men who Hhted the monks. 
One adventure with a murderer is told with delightful 
simplicity and vividness. Suso remains throughout 
his life thoroughly human, and, hard as his lot had 
been, he is in an agony of fear at the prospect of a 
violent deathj The story of the cjutlaw confessing to 
the trembling m<yik how, besides other crimes, he had 
once pushed mto the Rhine a priest wjho had just 
heard his contusion, and how the wife of the assassin 
comforted Suso wfyen he was about to drop*down from 
sheer fright, forms, a qufent interlude in the pint’s’ 
ihftmoirs.’- BuLa mc/e grievous trial aiMuteSi him. 
Among other pastoral work, he laboured much tj 
^rec&ii^ : laM ; knd ^ pretended penitent, whose 

^insii^rity^ .he detected, revenged her self by a 

t*. ^ 
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slander whifih almost ruined him. 1 Happily, the^ chief; 
of his orders whose verdict he had greatly dreaded 
'■Complexly exonerated him, aftern a full investigation 
hndt his ''hast years seem to h^ve beefi'^peaceful anc 
happy. The. closing , chapters of tj$b Life§, are ! taker 
up by some %ery interesting conversations with hi£ 
spiritual " daughter, ,,D Elizabeth Stfiglin, who wished -tc 
understand the obscurer doctrines of Mysticism. She 
asks him about the doctrine of the Trinity, which 0 he 
expounds on the general lines of Eckliau*V theology 
She, however, remember! some of the bolder phrases 
in Eckhart, and says, “But there are„some who say 
that, in order to attain to perfect union, we must divest 
ourselves of 3 God, and turn only to the inwardly- 
shining light.” “ That is false,” replies Suso, “ if the 
werds are taken in their ordinary sense. But the 
common belief abouta^od, that He is a great Task¬ 
master, whose function is to reward and punish, is cast 
out by perfect love; and in this sense the spiritual 
man does divest himself of God, as conceived of by the 
vulgar. ' Again, in the highest state of union} the soul 
takes no note of the Persons separately ; for it is not the 
Divintf Persons taken singly that v confer bliss, but the 
Three in One.” Suso here gives a really valuable turn 
to one of Elkhart’s rashest theses. “ Where is heaven ? ” 
asks his pupil next. “ The intellectul^ where" is the 

1 Nothing ifi the book is more touching than the scene when the baby, 
c deserted by its mother, Soso’s false accuser, is brought to him. Suso takes 
the child in his arms, and weeps over it wfth affectionate words, while the 
infant smilej? up at hifn. In spite of thi calumny which he knew* was 
being spread wherever it would most injure him,'be insists on paying for 
%e child’s maintenance, rather Jimn leave it fp die fir«n neglect., The 
Italian mystic Scuppli, the autho# of a beautifo^ ^leyotianal work Called 
the Spiritual Comiti, wa* calumniated io a sigulafrpanner. 
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reply/" is essentially-existing unnamgable nothing¬ 
ness. So we must call it, because We can discover n> 
mode^ofc-bfein^ unSer which to conceive oy it. ^ But 
though it siems^o us’to be no-thing, it deserves to be 
called something father than nothing .”j Sus®, we see, 
follows Dionysius, but with this proviso. The maiden 
rrtSw asks him to give he» a figure or image of the self¬ 
evolution of the Trinity, and he gives her the figure of 
concentric circles, such as appear when we throw a 
stone into 'a'poncf. “ “'But,” h$ adds, “ this is as unlike 
the formless truth as a black Moor is unlike the 
beautiful sun.”* Soon after, the holy maiden died, and 
Suso saw her in« vision, radiant and full of heavenly 
joy, showing him how, guided by his counsels, she had 
found everlasting bliss. When he came to himself^he 
said, “ Ah, God! blessed is the man who strives after 
Thee alone! He may well be content to surfer, whose 
pains Thou rewardest thus. God help us to rejoice fh 
this maiden, and in all His dear friends, and to enjoy 
His Divine countenance eternally ! ” So ends Suso’s 
autobiography. ' His other chief work, a Dialogue 
between the eternal Wisdom and the Servitcy, is a 
prose poem of great beauty, the tdhor of which may 
be inferred from# the above extracts from the Life. 
Suso believed »$hat the Divine Wisdom *had indeed 
spoken through his pen; and few, I think, will accuse 
him of arrogance for the. words which conclude ..the. 
Dialogue. “ Whosoever will read |hese waitings of 
mine in a right’ spirit, c^n hardly fail to be stirred 
in his jbeaiftfc depths, either to fervent love, or to new* 
'fe^'lOTW ing and thirsting for God, or to 
detestation! and ioal hlny of Mb .rota, iwr tot'. 
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spiritual aspiration by which the soul is, "renewed? in 
grace.” ' 

f John \Tauler was born at Straasburg about ^ 1300, 
and entered a Dominican convent ijx 1315. After 
studying <at Cologne and Paris, he rdcurned to Strass- 
burg, where, as a Dominican, he was allows 1 to officiate 
as a priest, although the town <was?invoIved in the grdSt 
interdict of 1324. In 1339, however, he had to fly 
to Basel, which was the headquarters of thq. revivalist 
society who called themselves “ the Frieiicls of God.” 
About 1346 he returned to Strassburg, and jvas 
devoted in his ministrations during the black death ” 
in x 348. He appears to have been strongly influenced 
by one of the Friends of God, a mysterious layman, 
w^p has been identified, probably wrongly, with 
Nicholas of Basel, 1 and, according to some, dated his 

c\ e 

“ conversion" from his acquaintance with this saintly 
man. Tauler continued to preach to crowded con¬ 
gregations till his death in 1361. 

Tauler is a thinker as well as a preacher. Though 
in nfost points his teaching is identical witfi that of 
Eckhajt, 2 he treats all questions in an independent 
manner, and sometimes, as for instance in his doctrine 

about the uncreated ground of the soul, 8 he differs from 

• „ 

1 By Schmidt, whose researches formed the basis of severil popular 

accounts of Tauler’s life. Preger and Denifle both rebct the identification 
of the mysterious stranger with Nicholas; Denifle doubts his existence 
° altogether. The subject is very fully discussed by preger. 

1 Tauler was well read in the earlien mystics. He cites Proclus : 
Augustine (frequently)” Dionysius, Bernard, and the Victorines; alsc 
Aristotle and Aquinas. ' - 

•{ 1 Tauler adheres to the doctrine jpf an “ unexcited grotfild,” but he hold: 
that it must always act upon tHfci through the medium o£ the “create^, 
ground.” He evidently considered ISckhjgrt’s %ter doctrine as tot 
nantheiftic. See below. 3. 184. . -V \'y 
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his master* There is also a perceptible Change in the 
stress laid" upon certain parts of tire system, which 
brings Tauler nearer than Eckhart to the divines df 
jthe Reformation. Ip particular, his* sens?/of »in is 
too deep for hirr^ to be satisfied with the Neoplatonic 
doctrine of its negativity, which lad Eckhart into 

difficulties. 1 * 

* • ‘ 

The little book called the German Theology , by an 
unknown author, also belongs to the school of Eckhart. 
It is 'one the most precious treasures of devotional 
literature^ and deserves to be better known than it is 
in *this country. In some ways it is superior to the 
famous treatise afc k Kempis, On the Imitation of Christ, 
since the self-centred individualism is less prominent. 
The author thoroughly understands Eckhart, but his 
object is not to view everything sub specie cztemi£.lis, 
but to give a practical religions turn to his master's 
speculations. His teaching is closely in accordance 
with that of Tauler, whom he quotes as an authority, 
and whom he joins in denouncing the followers of 
the “ fake light,” the erratic mystics of the fourteenth 
century. 

, The practical theology of these four. German* mystics 
of the fourteenth century—Ruysbroek, Suso, Tauler, 
and the writer # of the German Theology^ is so similar 
that it is possible to consider it in detail without 
taking each^ author separately. It is the crowning 
achievement of Christian Mysticism before the Reforma¬ 
tion ; and, except ir/ the English* Platonists of the 

1 P* i|Sv In my climate of Tenter's doctrine, I have made no use of 
the treatise 4 * 1 %* Imitation ofth* Pigtrty of Christ, which Noack calls his 
the kernel Of his Mysticism. The work is not by Ts&er. 

:• "’r .'v jV' f ■ "S ■' - • t\ 
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seventeenth ‘century, we shall not find anywhere a 
sounder and more complete scheme of doctrine built 
tSpon thic foundation. <■ 

The distinction drawn by Eckljart between the God¬ 
head and God is maintained in the Qerman Theology, 

and by RuysbKjek. The latter, as we have seen, 1 

■ 

does not shrink front following the path of analysis 
to the end, and says plainly that in the Abyss there 
is no distinction of Divine and human persons, But 
only the eternal essence. Tauler also c bjds us' “ put 
out into the deep, and let down our nets ”; but 
his “ deep ” is in the heart, not in«the intellect. 
" My children, you should not ask about these great 
high problems,” he says; and he prefers not to 
talk much about them, “for no teacher can teach 
wh** t he has 'not lived through himself.” Still he 
speaks, like Dionysiusi. and Eckhart, of the “ Divine 
darkness,” “ the nameless, formless nothing,” “ the 
wild waste,” and so forth; and says of God that 
He is “the Unity in which all multiplicity is tran¬ 
scended,” and that in Him are gathered up both 
becoming and being, eternal rest and eternal motion. 
In this ‘deepest ground, he says, the Three Persons are 
implicit, not explicit The Son is the Form of all 
forms, to which the “eternal, reasonable form created 
after God’s, image ” (the Idea of mankrn^) longs to be 
conformed. 

• The creation of the world, according to Tauler, is 
rather consonaht with than neo^sary to the nature of 
God. The world, before it became actual^ existed in 
it&jjdea in God, and this.&ial world® was set forth by 

1 See above, p. <70. ' 
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means *of the Trinity. It is in the Son theft the Ideas ' 
exist “ from all eternity.” The Ide^s are said to be 
“living,” that is, tljey work as forms, and after thd 
creation of matter act as universals above andrni things"! 
Tauler is .careful 40 show that he is not a pantheist. 
“ God is the^Being of all beings,” he safs; <! *bfit He is 
none of all things.” , God is all,*but all is not God; 

He far transcends the universe in which He is 

• * 

immanent. 

We*look *5 Win to Tauler for an explanation of the 
obscurest point in Eckhart’s philosophy, as to the 
relations of the phenomenal to the real. We want 
clearer evidence Jhat temporal existence is not regarded 
as something illusory or Accidental, an error which may 
be inconsistent with the theory of immanence as taught 
by the school of Eckhart, but: which is to® closely alhcd 
with other parts of their scheme# 

The indwelling of God in the soul is the real centre 
of Tauler’s doctrine, but his psychology is rather 
intricate and difficult. He speaks of three phases of 
personal* life, the sensuous nature, the reason, and the 
third man ”—the spiritual life or pure substance of 
the soul. He speaks also of an “.uncreated gtound,” 
which is the abyss of the Godhekd, but yet “ in us,” 
and of a " created ground,” which he uses in a double 
sense, now of the empirical self, which is imperfect and 
must be purged, and now of the ideal man, as God 
intended him to be. This latter is “ the third man,”* 
and is also represented by the “ spark ,f at the “ apex 
of the soulj’’ # which is to transform the rest of the soul 
»»‘nto its own likerfess. Thft.?' uncreated ground,” m 
Tauler, works uoon us through >the medium of tn? 
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41 created grdund, 4 * and not as in Eckhart, immediately. 
The “created ground,” in this sense, he calls “the 
?mage,’\ which is identical with Eckhart’s “ spark.” It 
is a- creative principle as well as created, like the 
“ Ideas ” of Erigena. , 

The German Theology says that “ the goul has two 
eyes,” 1 one of which,' the right eye, sees into eternity, 
the other sees time and the creatures. The “ right 
eye ” is practically the same as Eckhart’s “ spark ” and 
Tauler’s “image.” It is significant that-the author 
tells us that we cannot see with both eyes together; the 
left eye must be shut before we can use the right. 2 
The passage where this precept is *|»iven shows very 
plainly that the author, like thd other fourteenth century 
mystics, 3 was still under the influence of mediaeval 
ckrStism—the 'belief that the Divine begins where the 
earthly leaves off. It almost the only point in this 
“ golden little treatise,” as Henry More calls it, to which 
exception must be taken. 4 

1 This expression is found first, I think, in Richard of St. Victor; but 
St Augustine speaks oi “oculus interior atque‘ intelligibilis 0 ' (Da div. 
quest. 46). 

3 But Christ, he says, could see with both eyes at once ; the left in • 
no way hindered the fight, i 

* Tauler often uses similar language; as, for instance, when he says, 
“The natural light of the reason must be entirely .brought to nothing, if 
God is to enter with His light.” ( >. 

4 Stockl criticises the Theologia Germattica in a very hostile spirit. He 
finds it in “ pantheism,” by which he means acosmism, ijid also “ Gnostic- 
Manichean duilism,” the latter being his favourite charge against the 
‘Lutherans and their forerunners. He considers that this latter tendency 
is more strongly marked in the German Th&kgy than in the other works 
of the Eckhartiari school, in that the writer identifies “the false light” 
with the light of nature, and selfhood with sin; “ devil, sin, Adam, old 
mhn, disobedience, selfhood, indMduality, mine, me, nature, self-will, 
arl|iall the 'sanMgi they all represent Jffiat is against God .and without God.” *» 
Accordingly, salvation consists is annihilation of the self, and substitution 
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• 

The essence of sin is self-assertion or'self-will, and 
consequent separation from God. T,auler has, perhaps, 
a deeper sense of sin than any of his predecessors, atfd 
Jhe revives the Augusjinian (anti-Peiagian) teaching on 
the miserable state of fallen humanity. Sensuality and 
pride, the % two chief manifestations <>f ^elf^will, have 
invaded the whole of our nature.* Pride is a sin of the 
spirit, and the poison has invaded “ even the ground ” 
—the“created ground,” that is, as the unity of all the 
faculties, ^t ’will be remembered that the Neoplatonic 
doctrine was that the spiritual part of our nature can 
tafce no defilement. Tauler seems td*believe that under 
one aspect the**'created ground ” is the transparent 
medium of the Divine light, but in this sense it is only 
potentially the light of our whole body. He will not 
allow the sinless apex mentis to be identified with 'the 
personality. Separation fronurGod is the source of all 
misery. Therein lies the pain of hell. The human 
soul can never cease to yearn and thirst after God; 
“ and the greatest pain ” of 'the lost “ is that this 

longing can never be satisfied.” In the German 

■ 

Theology, the necessity of rising above the “I" and 
“ mine ” is treated as the great saving truth. * “ When 

the creature claimeth for Its own anything good, it 

* 

of God for it. There is no doubt that the writer of this treatise is deeply 
impressed with the belief that the root of sin is self-will, and that the new 
birth must be a complete transformation; but it must be remembered that 
the language of piety is less guarded than that of dogAatic disputation, 
and that the theology of such a book must be judged by its whole tendendjr. 
My own judgment is that, laken as a whole, # it is safer than Tauler or 
Ruysbroek, and much safer Gian Eckhart. The strongly-marked “ ethical 
dualism ” is of very much the same kind as that which- we find in St. 
John’s Gosp«t Taken as a thecorjj af the origin and nature of evil, It no 
doubt does hi^d.out a hand to Mipicheism; but I do not think that the 
writer meant i| to-be so taken, any more than St John did. * 
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goeth astray.’* “ The more of self and me, the more of 
sin and wickednes^. Be simply and wholly bereft of 
sdrf.” “ So long as a man seeketh his own highest 
good rbecause it is his, he will neyer find it. For so „ 
long as he doeth this, he seeketh himjelf, and.deemeth 
that he himself v :s the highest good.” (Jhese last 
sentences are almost ^verbally repeated in a sermo*’ 
by John Smith, the Cambridge Platonist.) 

The three stages of the mystic’s ascent appear in 
Tauler’s sermons. We have first to practise self- 

control, till all our lower powers are governed by our 
highest reason. “ Jesus cannot speak in the temple of 
thy soul till those that sold and boughfjtherein are cast 
out of it.” In this stage we must be under strict rule 
and discipline. “ The old man must be subject to the 
ol<i*few, till Christ be born in him of a truth.” Of the 
second stage he says, “ Wilt thou with St. John rest on 
the loving breast of our Lord Jesus Christ, thou must be 
transformed into His beauteous image by a constant* 
earnest contemplation thereof.” It is possible that God 
may will to call thee higher still; then let go aft forms 
and images, and suffer Him to work with thee as His 
instrument. To “sonje the very door of heaven has 
been opened—“ this happens to some with a convulsion 
of the mind, to others calmly and gradually.” “ It is 
■ not the work of a day nor of a year.” “ Before it can 
come to pass, nature must endure many a death, outf- 
vferd and inw&fd.” -> 

In the firstjfthgtf of the “ dyi&g life,” he says else¬ 
where, we are much oppressed by the sense c pf out in¬ 
finities, and by the fear of ^ell. Buf in the third, “ all 
our griefs and joys are a sympathy with Christ, whose 
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earthly life was a mingled web of grief»and joy, and this 
life He has left as a sacred testament to His followers.” 

These last extraots show that the Cross of Chrisf, 
and the imitation oV His life on earth? have their* due 
prominence in Taker's teaching. It is, of course, true 
that for him, as for all mystics, Chris* iif uS is more 
than Christ for us. ^But it is urjfair to put it in th^ 
way, as if the German mystics wished to contrast the 
twb viiws of redemption, "and 'to exalt >( pne at the 
expenSe of thte other. Tauler’s wish is to give the 
historical redemption its true significance, by showing 
that it is an .universal as well as a particular fact. 
When he says, ‘(JiVe should worship Christ’s humanity 
only in union with this •divinity,” he is giving exactly 
the same caution which St. Paul expresses in the verse 
about “ knowing Christ after the flesh.” . v , 

In speaking of the highesj of the three stages, 
passages were quoted which advocate a purely passive 
state of the will and intellect. 1 This quietistic tendency 
cannot be denied in the fourteenth century mystics, 
though *it is largely counteracted by maxims of an 
opposite kind. “ God draws us,” says Tauler, “ in ‘three 
ways, first, by His creatures; secondly,.by His voice in 
the soul, when an eternal truth mysteriously suggests 

t 

1 Throughout the fourteenth century, and still more in the fifteenth, we 
can trace an increasing prominence given to subjugation of the will in 
mystical theology. This change is to be attributed partly ft) the influence 
of the Nominalist science of Duns Scotus, which gradually^gained (at least* 
m this point) the ascendance over the school jf Amiinhs. It may be 
described as a transition from the more speculative ^Mysticism towards 
quietism. In the fourteenth century writings, such as the Thtologia Gtr- 
mamca, we me Aly welcome a new anc^ valuable aspect of the religious life; 
but sinoe the change is connected witb 4 a distrust of reason, and a return to 
the standpoint £f harsh legalism, we cannot regard it as an improvement. 
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itself, as happens not infrequently in morning* sleep.” 
(This is interesting, being evidently the record of 
personal experience.) “ Thirdly, without resistance or 
Ynegjis, when the will is quite subdued.” “ What is 
given through means is tasteless; it^is seen through a 
veil, and'^split up into fragments, and bears with it a 
certain sting of bitterness.” There are other passages 
in which he is obviously under the influence of Dio¬ 
nysius ; as .when he speaks of “ dying to all distinctions”; 
in fact, he at times preaches “ simplification ” in an 
unqualified form. But, on the other hand, no Christian 
teachers have made more of the active gvi/l than these 
pupils of Eckhart. 1 “Ye are as holy-r.s ye truly will to 
be holy,” says Ruysbroek. “ With the will one may do 
everything,” we read in Tauler. And against the per- 
^pnion of the “ negative road ” he says, “ we must lop 
and prune vices, not nature, which is in itself good and 
noble.” And “ Christ Himself never arrived at the 
‘emptiness’ of which these men (the false mystics) 
talk.” Of contemplation he says, “ Spiritual enjoy¬ 
ments are the food of the soul, and. are only to be 
takefi for nourishment and support to help us in our 
active work.” Sjpth often makes men fain to be 
excused from their work and set to contemplation. 
Never trust in a virtue that has noY been put into 

r ^ ® * 

practice.” These pupils of Eckhart all led strenuous 
lives then)selves, and were no advocates of pious 
"indolence*^ Tahler says, “Works «f love are more 
acceptable to God than lofty** contemplation ”: and, 
“ All kinds of skill are gifts of the Holy Ghost." * 

* 0 

V Compute p. i6i,£>r «ta%r teaching in Eckhart himself. 

* .... * See the quotation on p. it, note. 
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The'process of deification is thus described by Ruys- 
broelf and by Tauler. Ruysbroek writes: “ All men who • 
are exalted above /heir creatureliness into a contend 
plative life are one with this Divine glory—yea, art ?that 
glory. And they»see and feel and find intjftmselves, 
by means of this Divine light, that th£y the same 
sffltple Ground as tc» their uncreated nature, since the 
gl«jry shineth forth without. measure, # after the Divine 
manner, and a^ideth within them simply and without 
, mode, according to the simplicity of the essence. 
Wherefore contemplative men should rise above reason 
and distinctioft, beyond their created substance, and 
gaze perpetualljfc&y the aid of their inborn light, and so 
they become transformed, and one with the same light, 
by means of which they see, and which they see. 
Thus they arrive at that eternal image after which '•Shy/ 
were created, and contemplate God and all things 
without distinction, in a simple beholding, in Divine 
glory. This is the loftiest and most profitable con¬ 
templation to which men attain in this life.” Tauler, 
in his sermon for’ the Fifteenth Sunday after Trinity, 

• says: “ The kingdom is seated in the inmost recesses of 
the spirit. When, through all manner *of exercises, the 
outward man Jias been converted into the inward 
reasonable man* and thus the two, that is to say, the 
powers of the senses and the powers of the reason, are 
gathered up into the very centre of the man’s being,— 
the unseen depths of his spirit, wherein lies* the image 
of God,—-ind thus he flings himself into the Divine 
Abyss, in Which he dwelt eternally before he was 
• created; Jiea when God finds the man thus firmly 

Him, the Godhead bends 
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and nakedly descends into the depths of thfe pure 
waiting soul, and ^transforms the created soul, drawing 
it up into the uncreated essence?, so that the spirit 
becoines one with Him. Could such a man behold* 
himself, Ih^would see himself so noble that- he would 
fancy himserf 'God, and see himself thousand 
times nobler - than he is in himself, and would pSf- 
ceive all the thoughts^ and purposes, words and works, 
and have all the knowledge of all men that ever 
were.” Suso and the German Theology' use similar 
language. ^ - 

The idea of deification startles and shocks -the 
modern reader. It astonishes us to’’find that these 
earnest and humble saints at times express themselves 
in language which surpasses the arrogance even of the 
S Lores. We feel that there must be something wrong 
with a system which ends in obliterating the distinction 
between the Creator and His creatures. We desire in 
vain to hear some echo of Job’s experience, so different 
in tone: “ I have heard Thee by the hearing of the ear, 
but now mine eye seeth Thee; therefore -I abhor myself, 
and repent in dust and ashes.” The proper effect 
of the vision of 1 God is surely that which Augustine 
describes in words already quoted : “ I tremble, and 
I burn. I trpmble, in that I am pnlik^-Him ; I burn, 
in that I am like Him.” Nor is this only the 
beginner’s experience: St. Paul had almost “finished 
his course ” when he called himself the chief of sinners. 
The joy which uplifts the soul, w$en it feels the motions 
of the Holy Spirit, arises fr-om the fact that in such 
moments “ the spirit’s trjje endowments |tand out 
plainly from its false ones ’’; we^then see the * counten* 
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ance of our.genesis,” as St. James calls it—the man or 
woman that God meant us to be, apd know that we 1 
could not so see it if we were wholly cut off from ifc 
realisation. But trfe clearer the vision *of the ideal* the 
deeper must be our self-abasement when wj^turn our 
eyes to the actual. We must not 96 ca<reiffrom this 
shfrrp and humiliating contrast by%nentally annihilating 
the self, so as to make it impossible to say, “ Look 
on* this, picture, and on this!' ' Such false humility 
leads Straight • to its opposite — extreme arrogance, 
jfroseqyer, to* regard deification as an accomplished 
fhct* involves, *is I have said (p. 33), a contradiction. 
The process of unification with the Infinite must be 
a progressus ad infinitum. The pessimistic conclusion 
is escaped by remembering that the highest reality 
is supra-temporal, and that the destiny which 
has designed for us has not, merely a contingent 
realisation, but is in a sense already accomplished. 
There are, in fact, two ways in which we may 
abdicate our birthright, and surrender the prize of 
our high calling: *we may count ourselves already to 
have apprehended, which must be a grievous delusion, 
or we may resign it as unattainable, which is* also a 
delusion. 

These truths *were well known to Tauler and his 
• / • 
brother-mystics, who were saints as well as philo¬ 
sophers. If they retained language which appears to 
us so objectionable, it must have been because they* 
felt that th^; doctrine of*union with* God enshrined a 
truth of great value. And if we remember the great 
mystical paradox, * He that will lose his life shall save 
lt »” we shatfpartly understand how they arrived at it 
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It is quite trUe th«it the nearer we approach -to God, the 
wider seems to y^wn the gulf that separates us from 
Kim, till at last we feel it to be infinite. But does not 
this ^conviction itself bring with it unspeakable com-^ 
fort ? Hpw could we be aware of tt^it infinite distance, 
if there vP?rc not something within us which can span 
the infinite? How oould we feel that God and rpan 

or 

are incommensurable, if we had not the witness of 
a higher self immeasurably above our lower selves ? 
And how blessed is the assurance that this higher self 
gives us access to a region where we may leave behind 
not only external troubles and “ the provoking of all 
men,” but “ the strife of tongues ” in our own hearts, the 
chattering and growling of the. “ ape and tiger ” within 
us, the recurring smart of old sins repented of, and the 
jjfagging weight of innate propensities ! In this state 
the will, desiring nothing save to be conformed to the 
will of God, and separating itself entirely from all lower 
aims and wishes, claims the right of an immortal spirit 
to attach itself to eternal truth alone, having nothing in 
itself, and yet possessing all things in God. So Tauler 
says,'“ Let a man lovingly cast all his thoughts and 
cares, and his sins „too, as it were, on that unknown 
Will. O dear child ! in the midst of all these enmities 
and dangers, sink thou into thy groqfid and nothing¬ 
ness. Let the tower with all its bells fall on thee; yea, 
let all thq, devils in hell storm out upon thee ; let 
“heaven and earth and all the creatures assail thee, all 
shall but marvellously serve thee; sink thou into thy 
nothingness, and the better part shall be thine." This 
hope of a real transformation of our nature by the free 
gift of God’s grace is tlie onfy message Jbf comfort 
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for those who are tied and bound by <he chain of 
their sins. 

% 9 

The error comes jn, as I have said before, when we 
set before ourselves? the idea of God the Father, ot 
*the Absolute, instead of Christ, as the objecj^of imita¬ 
tion. Whenever we find such language jj^tJ^at quoted 
from RuyslSroek, about “ rising above all distinctions," 
we may be sure tha\ tKis error has jbeen committed. 
Mysticg of all times would have done well to keep in 
■ their miifds 3 jrery happy phrase which Irenaeus quotes 
from some uhknown author, “ He spoke well who $aid 
thA the infinite ( immensutri ) Father is measured ( men- 
suratum ) in th<^ Son: mensura enim Patris Films '.' 1 
It is to this “ measure,” not to the immeasureable, that 
we are bidden to aspire. 

Eternity is, for Tauler, “ the everlasting Now ”;«bm 
in his popular discourses he uses the ordinary expres¬ 
sions about future reward and punishment, even about 
hell fire; though his deeper thought is that the hope¬ 
less estrangement of the soul from God is the source 
of all t^e torments of the lost. 

Love, says Tauler, is the “ beginning, middld, and 
end of virtue.” Its essence is complete self-surrender. 
We must lose ourselves in the love of God as a drop 
of water is losfe in the ocean. 

It only remains to show how Tauler combats the 
fantastic errors into which some of the German mystics 
had fallen in his day. The author*of the German* 
Theology is equally emphatic in hist warnings against • 
the “false light”; and Ruysbroek’s denunciation of the 
Brethren of* the Fsee Spirit has already been quoted. 

: 1 fon « a i% CentreEar. 6 . 

■ ft 1^"' ‘ 
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Tauler, in an interesting sermon, 1 describes the. heady 
r arrogance, disorderly conduct, and futile idleness of these 
fanatics, and then gives the following maxims, by which 
we may distinguish the false Mysticism from the true. 
“ Now ld^us know how we may escape these snares of 
the enemy,, \Nq, one can be free from the observance 
of the laws of God as*.d the practice of virtue. No gpe 
can unite himsel£ to God in emptiness without true love 
and desire for God. No one can be holy withoufc>becdtn- 
ing holy, without good works. No on's piay leave off 
doing good works. No one may rest in God without love 
for God. No one can be exalted to a stage which he°has 
not longed for or felt.” Finally,he show? how the example 
of Christ forbids all the errors <-which he is combating. 

The Imitation of Christ has been so often spoken 
pi *b the finest flower of Christian Mysticism, that it is 
impossible to omit all reference to it in these Lectures. 
And yet it is not, properly speaking, a mystical treatise. 
It is the ripe fruit of mediaeval Christianity as concen¬ 
trated in the life of the cloister, the last and best 
legacy, in this kind, of a system which was,, already 
decaying; but we find in it hardly a trace of that 
independence which, made Eckhart a pioneer of modern 
philosophy, and the fourteenth century mystics fore¬ 
runners of the Reformation. Thomas 4 Kempis 
preaches a Christianity of the heart ; but he does not 
exhibit the distinguishing characteristics of Mysticism. 
•The title by whtch the book is known is really the title 
of the first section«cmly, and it does not quite accurately 
describe the contents of the pook. Throughout the 
treatise we feel that we are residing a defence >of the 
' 1 No. 31, on Pfaln^id. 13. 



PRACTICAL AND DEVOTIONAL 195 

% 

reclusp and his scheme of life. Self-Denial, renunciation 
of the world, prayer and meditation, .utter humility and , 
purity, are the road to a higher joy, a deeper peate, 
than anything whiih the world can giPe us. There are 
many sentences which remind us of the Ronj/n Stoics, 
whose main object was by detachmery frfinjr the world 
tc^render themselves invulnerable. N6t # that Thomas 
k Kempis shrinks from bearing the Cfoss. The Cross 
of Christ is always before him, and herein he is superior 
to those mystics who speak only of the Incarnation. 
But the mohk of the fifteenth century was perhaps 
more thrown hack upon himself than his predecessors 
in the fourteenth. The monasteries were no longer 
such homes of Teaming and centres of activity as they 
had been. It was no longer evident that the religious 
orders were a benefit to civilisation. That indiffeftngg 
to human interests, which we feel to Be a weak spot in 
mediaeval thought generally, and in the Neoplatonists 
to whom mediaeval thought was so much indebted, 
reaches its climax in Thomas k Kempis. Not only 
does hg distru§t »and disparage all philosophy, from 
Plato to Thomas Aquinas, but he shuns society and 
conversation as occasions of sii^ and quotes with 
approval the pitiful epigram of Seneca, “ Whenever I 
have gone amoa^ men, I have returned home less of a 
man.” It is, after all, the life of the “ shell-fish,” as 
Plato calls it/- which he considers the best. % The book 
cannot safely be taken as a guide to the Christian lif<? 
as a whole." What we do find irf it, set forth with * 
incomparable beauty §nd unstudied dignity, are the 
Christian gfyces of humility, simplicity, and purity of, 
heart. ’ 
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It is very significant that the mystics, whp had 
undermined sacerdotalism, and in many other ways 
prepared the Reformation, were shouldered aside when 
the secession from Rome had to lfe organised. The 
LutheraiKChurch was built by other hands. And yet 
the mystics'*of, Luther’s generation, Carl^tadt and 
Sebastian Fraiik, arts far from deserving the con¬ 
temptuous epithets which Luther showered upon them. 
Carlstadt endeavoured to deepen the Lutherans, notibn 
of faith by bringing it into closer connexion with the 
love of God to man and of man to God; Sebastian 
Frank developed the speculative system of Eckliart 
and Tauler in a fi original and interesting manner. 
But speculative Mysticism is*a powerful solvent, and 
Protestant Churches are too ready to fall to pieces 
pveh without it. “ I will not even answer such men 
as Frank,” said Luther in I 545 ; “I despise them too 
much. If my nose does not deceive me, he is an 
enthusiast or spiritualist, who is content with nothing 
but Spirit, spirit, spirit, and cares not at all for Bible, 
Sacrament, or Preaching.” The teaching which the 
sixteenth century spurned so contemptuously was 
almost “identical wjth that of Eckhart and Tauler, 
whose names were still revered. But it was not wanted 
just then. It was not till the next. generation, when 

c '» o 

superstitious veneration for the letter of Scripture was 
bringing laack some of the evils of the unreformed 
•faith, that Mysticism in thtf person of Valentine Weigel 
was able to resume its true, task in the deepening 
and spiritualising of religion, ip Germany. 

But instead of fbUowing*aft»y further fcfle course of 
mystical Rheology in Germany, I wish to -(turn. for a 
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few ipmutes to oar own country. I em the more 
ready to do so, because I have com^ across, the state¬ 
ment, repeated in ftiany books, that England has b*en 

thgt tlfe 
we have 
religion. 

, ' y < b 

3 pme writers hint that it is« because we are too 
practical, and have' too much com/non sense. The 
fScts <do not bear out this vieto. There is no race, 

I think, in* which there is a richer vein of idealism, 
and a deep'er sense of the mystery of life, than our 
own. In a. later Lecture I hope to illustrate this 
statement froqj our national poetry. Here I wish 
to insist that €ven the Mysticism of the cloister, which 
is the least satisfying to the energetic and independent 
spirit of our countrymen, might be .thoroughly and 
adequately studied from the works of English mystics 
alone. I will give two examples of this mediaeval 
type. Both of them lived before the Reformation, 
near the end of the fourteenth century; but in them, 
as in Tauler, \ye«find very few traces of Romish error. 

Walter Hilton or Hylton, 1 a canon of Thufgarton, 
was the author of a mystical treatise,.called The Scale 
(or Ladder) of Perfection. The following extracts, 
which are givep as far as possible in his own words, 
will show in what manner he used the traditional 
mystical theology. 

. 1 Hilton’s book has been reprinted from the edition of 1659, with an 
introduction % the Rev. J. B. Dalgairns. Ve?y little is known about the* 
author’s life, but his book was widely read^and was “ chosen to be the 
8“^ ht godl Christians in th<r courts of kings and in the world.” The 
mother ^SfHeyy VII. Valued ft Wry.highly. I have abb used Mr. Guy’s 
e duicm inj£ tt y |[uotat)tna from TM* Stale ef Perfection. 


a barren field fof mystics. It is assumed. 
English character is alien to Mysticism—th^r 
no sympathy, as a nation, for this, kiud of 
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There are two lives, the active and the cgntemplat- 
ive, but in the latter there are many stages. The 

C ** 

highest state of contemplation a jnan cannot enjoy 
always, “but only by times, whek he is visited"; 

“ and, as J gather from the writings of holy men, the 
time of it is v^ry short.” “ This part of contemplation 
God giveth whe^e He, will.” Visions and revelations, 
of whatever kind, “are not tfue r contemplation, but , 
merely secondary. The detfil may counterfeit them ’ k ; 
and the only safeguard against these impostures is to 
consider whether the visions have helped hr hindered 
us in devotion to God, humility, and other virtues. 1 

“ In *' , third stage of contemplation,” he says finely, 

“ reason is turned into light, and will into love.” 

“ Spiritual prayer,” by which he means vocal prayer 
not iff set words, belongs to the second part of con¬ 
templation. “ It is very .wasting to the body of him 
who uses it much, wounding the soul with the blessfd 
sword of love.” “ The most vicious or carnal man on 
earth, were he once strongly touched with this sharp 
sword, would be right sober and grave for great 
while after.” The highest kind of prayer of ajl is the 
prayer o£ quiet, of which St. Paul speaks, “ I will pray 
with the understanding also.” 1 But this is not for 
all; “a pure heart, indeed, it behovetl^ him to have 
who would pfay in this manner.” 

We must fix our affections first on the humanity of 
Qirist. Since our eyes cannot bear the unclouded 
flight of the Godhead, “we must live under the shadow 
of His manhood as kmg as we are here below.” St. 

O • 

1 1 Cor. xiv. i j,, This text tnt also appealed tcPby the Qniedata of the 
post-Reformation period. •' ■' 2 
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Paul tejls his converts "that he first preachy to them of 
the humanity and passion of Christ, l|nt afterwards of 
the Godhead, how that Christ is the power and wisdogi 

of God. 1 • . 

> » * 

“ Christ is lost, like the piece of mone^r in the 
parable; but where? In thy house, that is, in thy 
soi}J. Thou needest not run to Rome Jerusalem to 
seek Him. He sleepkth’in thy heart, is He did in the 
shfp; awaken Him with th‘e loud cry of thy desire. 
Howbeit, I believe that thou sleepest oftener to Him 
than He to tftee.” * Put away “ distracting noises,” and 
thou wilt heaf Him. First, however, find the image 
of sin, which thiju bearest about with thee. It is no 
bodily thing, n <5 real thing—only a lack of light and 
love. It is a false, inordinate love of thyself, from 
whence flow all the deadly sins. # - 

“ Fair and foul is a man’s soul—foul without like £ 


be$st, fair within like an angel.” “ But the sensuil 
man doth not bear about, the image of sin, but is borne 
by it." 

• tt 

The jtrue light is love of God, the false light is love 
of the world. But we must pass through darkness to 
go from one to the other. “ The ^darfcer the .night is, 
the nearer is the true day.” This is the “ darkness ” 
and “nothingJ f Spoken of by the mystics, “a rich 
nothing,” when the soul is “ at rest as td thoughts of 


any earthly* thing, but very busy about thinking of 
God.” “But the night- passeth eway*; the day 
dawneth.” “ Flashes of light shine#through the chinks 
of the walls of Jerusalem; but thou art not there yet.” 


1 The t< 
manner. 


s tejju to Which he refers are those which Origen uses in the same 
“ ^pmWite i CQr. i 33, ii.'i* Gal. vi. 14, with 1 Cor. 1 24. 
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“ But now beware of the midday fiend, that feigneth 
light as if it camel from Jerusalem. This light appears 
between two black rainy clouds, whereof the upper one 
is pcesumption and self-exaltatiprf, and the lower a 
disdaining, of one’s neighbour. This is not the light of 
the true sun.” v This darkness, through which we must 
pass, is simpjy* the death of self-will* and all carpal 
affections; it is fnat dying to thd world which Is the 
only gate of life. ' V" 

The way in which Hilton conceives<■> the h truly 
mystical darkness” of Dionysius is very interesting. 
As a psychical experience, it has its place Jn the history 
of the inner life. The soul does enter into darkness, 
and the darkness is not fully dispelled'‘in this world; 
“ thou art not there yet,” as he says. But the 
psychical expe r ience is in Hilton entirely dissociated 
from the metaphysical idea of absorption into the 
Infinite. The chains of Asiatic nihilism are npw 
at last shaken off, easily ..janiL it would seem, uncon¬ 
sciously. The “darkness” is fM to be only,the herald 
of a brighter dawn: “ the darker the -night, the, nearer 
is the true day.” It is, I think, gratifying t® observe 
how oijrtcountryjnan, strikes off the fetters of the time- 
honoured Dionysian tradition, the paralysing creed 
which blurs all distinctions,"and the “negative road” 
which leads to darkness and not light ; and how in 


r Op sequence his Mysticism is sounder and saner than 
even that of Eckftart or Tauler. Before leaving H-ilton, 
it may be worth while to quote two or three isolated 
maxims of his, as‘examples of his wise and pure 


doctrine. 




“ There are two waj* of'knowing God-~*bt#! 
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by the. imagination, the other by the understanding. 
'Hie understanding is the mistress, an* the imagination 
is the tnaid.” „ • • 

“What is heaven, to a reasonable‘soul? 
else but Jesus God/’ 

“ Ask of # God nothing but this gi£t of lpve, which 
is the Holy Ghost. For there i# no afft of God that 
is both the giver and Vhe gift, but this gift of love.” 

My «tfeer example of fenglish Mysticism in the 
Middle Ages*is Julian or Juliana of Norwich, 1 to whom 
were granted* a series of “ revelations ” in the year 
1373, she being then about thirty years old. She 
describes with etlident truthfulness tfie manner in which 
the visions came to her. • She ardently desired to have 
a “bodily sig&t” of her Lord upon the Cross, “like 
other that were Christ's lovers”; and she prayed%a^ 
she might have “a grievous sickness almost unto death,” 
to wean her from the world and quicken her spiritual 
sense. The sickness caafe, and the vision; for they 
thought her. dying, and neld the crucifix before her, till 
the figure on the Cross changed into the semblance of 
, the living Christ. “ All this was showed by ’three 
parts—that is to say, by bodily sight* and by words 
formed in my understanding, and by ghostly sight.”* 

1 Julian (born 134^}’ was probably a Benedictine nun,of Carrow, near 
Norwich, but lived for the greater part of her life in an anchorage in the 
churchyard of St. Julian at Norwich. There is a copy of her Revelations 
m the British Museum. Editions by Cressy, 1670; reprint issued 1843; 
by Collins, 1877. ?See, further, in the Dictionary of National Biography.* 
n my quotations from her, I have used an ungpblished version kindly 
tir ^ ^ Jv ^ i38 Q| H. Warrack. It is just so far modernised as to be in- 
a rJk* are not familiar with fourteenth century English. 

Thu wap a iWcognigqfl classification. Scaramelli says, “ Le visi 


corpofte 

ibinare 


visioni 

. . d« princjpiantjj che incottfinindano a cam- 
o sjWto.. Le visioni imtnaginari sono proprie 
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“ But the ghostly sight I cannot nor may -not show if 
as openly nor as (fully as I would.” Her later vision^ 
came to her sometimes during sleep, but most often 
whee <die was ‘awake. The rx^o^t pure and certain # 
were wrought by a “ Divine illapse ” into the spiritual 
part of the soul, jthe mind and understanding, for these 
the devil canpox counterfeit. Juliana was certainly per¬ 
fectly honest and perfectly sane. ( The great charm of 
her little book is the sunny hopefulness and Slappiness 
which shines fr^m every page, and the tender affection 
for her suffering Lord which mingles with her devotion 
without ever becoming morbid* or irreverent. It is 
also interesting to* see how this untight maiden (for 
she shows no traces of book? learning^ is led by the 
logic of the heart straight to some of ftie speculative- 
^ocl'ines which we have found in the philosophical 
mystics. The brief extracts which follow will illustrate 
all these statements. f 

’The crucified Christ is the one object of her demo¬ 
tion. She refused to listen to " a proffer in my 
rehson,* which said, “ Look up to ,heaven r to' His 
father.” “ Nay, I may not,” she replied, “ for Thou 
art my «heaven. „ F$r I would liever have been in that 
pain till Doorhsday than to come todieaven otherwise 
than by Him.” “ Me liked none otjv^ heaven than 

t 

dei prindpianti e, dei profidenti, che non mo ancor bene purgati. . . . 
Le vision! intfllectuali sonb proprie di quelli che si trovanp gia in istato 
•di perferione.” It edines originally from St' Augustinfe (Dt Gem ad lift. 
xii. 7, n, 16): “ Hsec^sunt tria genera vitionum. . . . Primum ergo 
appellemus corporale, quia per corpus percipitar, et corporis sensibus ex- 
bibitnr. Securiduin spirituals: quidquM enlm corpus non est, et tamen 
■liquid eat, iam recte didtur spiritus; et utiqu^ non est Corpus, quaqjvis 
eorpor! tisnilia tit, imago kbsentig corporis, nec ille. ipse ob|itus quo 
cernitur. , Tertiam vero InteMEct u al e^ jp intelltctu." * 
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Jesus, which shall be my bliss when I pome there.” 

And after describing a vision of thej crucifixion, she 
says, “ How might a»y pain be more than to see Hit® 
that is all my Ids ami all my bliss suffer ? ” „ 

■< Her estimate of the value of means of gracens very 
clear and sound. f ‘ In that time the custom of our 
prayjng was* brought to mind, h<*w w^use, for lack 
of understanding and^ knowing of lovcf to make [use 
of] *manjr means. Then saW I truly that it is mote 
worship to Gpd and more very delight that we faith* 
c fully pray tcf Himself of His “goodness, and cleave 
thereto by His grace, with true understanding and 
steadfast by lov<£ than if we made [use of] all the 
means that heart can think. For if,^ve made [use of] 
9II thes^ meanfe, it is too little, and not full worship 
to God; but in His goodness is all t^e whole, end 
there faileth right nought. For this, as ,1 shall say, ^ 
carge into my mind. In the same time we pray to 
God. for [the sake of] His holy flesh and precious 
blood, His holy passion, Hi* dearworthy death ahd 
wounds and all, the blessed kinship, the endless life 
that we have of all this.iis, Hi£ goodness. And we, 
pray Him for [the sake of] His sweet; mother’s love, 
that Him bare; and all the help that we have of her 
is of His goodrfl^,” , And yet “ God of His goodnesp 
hath advanced means to help us, full fair'and many; 
of which the.chief and principal .mean ia the blessed 
nature, that He took of ''the maid, with all \he means 
that go afore and come after whiqh belong to our 
redemption arid to endless salvation. Wherefor^ .it 
pleaseth Hifh ■ that* we seek Him and worship Him 
• through* flieafc^ undeqstancHpg mi knowing that He is* 
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the goodness of all. For the goodness of God is the 
highest prayer, fcnd it cometh down to the lowest part 
of our need. It quickeneth oui» soul, and bringeth it 
on »Hf^, and maketh it for to wa^c <1n grace and virtue. 
It is nearest in nature and readiest in grace; for it is 
the same grace that the soul seeketh, and ever shall 
seek till we r l^»ow vtrily that He hath us all in Hitnself 
beclosed.” 

“After this our ‘Lord'showed concerning® Praters. 
In which showing I see two conditions'signified by our 
Lord; one is rightfulness, another is * assured trust. * 
But oftentimes our trust is not full; t ,for we are not 
sure that God h^areth us, as we thijik because of our 
unworthiness, and because we feel right nought; for we 
are as barren and dry oftentimes after our prayers as 
wdf were before. . . . But our Lord said to me, * I am 
the ground of thy beseechings: first, it is My will that 
thou have it; and then I make thee to wish for it; 
jfhd then I make thee to beseech it, and thou be- 
seechest it. How then should it be that thou shouldest 
hot have thy beseeching ? ’ . . . For.it is most impos¬ 
sible that we should beseech mercy and grace and not 
have it. For .all fhihgs that our good Lord maketh us 
to beseech, Himself hath ordained them to us from 
^without beginning. Here may wa <£ec that our be¬ 
seeching is not the cause of God’s goodness; and that 
showed He soothfastly in all these sweet words which 

V jt 

He saith: ‘I km the ground.’ - And our good Lord 
willeth that this'be known of His lovers in earth; and 
the more that we know* it the more should we beseech, 
if $ be wigely taken; arid so is<our Lord's meaning. 
Merry and joyous ft ouf Lerd pf our ■ prayer, and He* 
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looketh. for. it; and He willeth to have* it; because 
with His grace He would have us lih|e to Himself in 
condition as w$ are* in kind. Therefore saith He 
jus, 1 Pray inwardly? although thou think it ^a^ no * 
savour to thee: for it is profitable, though thou feel 
not, though ^thou see not, yea, though thou think thou 
can?J not.’” 1 

“ And also to prayer*beIongeth thanksgiving. Thanks¬ 
giving iy a true inward knowing, With great reverence 
and lovely d«ead turning ourselves with all our mights 
unto the working that our good Lord stirreth us to, 
rejoicing and thanking inwardly. And sometimes for 
plenteousness it.breaketh out with* voice and saith: 
Good Lord! gfeat thanks be to Thee: blessed mote 
Thou be.” 

“ Prayer is a right understanding of # that fulnefs ol 
joy that is to come, with great longing and certain ' 
trust. . . . Then belongeth it to us to do our diligence, 
and when we have done it, then shall we yet think 
that it is nought; and in sooth it is. But if we do as 
we can* and truly ask for mercy and grace, all that 
faileth us we shall find in Him, And thus me&netb 
He where He saith: ‘ I am the ground,of thy beseech¬ 
ing.’ And thus in this blessed word, with the Showing, 

I saw a full o^rcoming against all our weakness and 
all our doubtful dreads.” 

Juliana’s view of human personality is remarkable, 
as it reminds us of the Neoplatonic .doctrine* that there; 
is a higher and a lower self, of which the former-is , 
untainted by* the sins of the latter.' “I saw and 
understood*^ surely,” she says,»“ that in every soul 

* thatahah be^ sawed there ifc a godly will that never 

. , H * 
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assented to»sin, nor ever shall; which will is so good 
that it may nevlbr work evil, but evermore continually 
it willeth good, and worketh gbod in the sight of 
God- y . . We* all have this blessed will whole and 
safe in our Lord Jesus Christ.” This “ godly will ” or 
“ substance ” corresponds to the spark of. the German 
mystics. , \ ® ^ „ 

“ I saw no difference,” she says, “ between God and 

• * O 

our substance, but, as it were, all God. Anjd' yet my 
understanding took, that our substance 'Is in God— 
that is to say, that God is God, and our substance a 
creature in God. Highly ought we to enjoy that God 
dwelleth in our soul, and much more highly, that our 
soul dwelleth in God. . . . Thus was my understanding 
led to know, that our soul is made Trinity, like to the 
uninade 'Blessed Trinity, known and loved from with¬ 
out beginning, and in the making oned to the Maker. 
This sight was full sweet and marvellous to behold, 
peaceable and restful, sure and delectable.” 

“ As anent our substance and our sense-part, both 
together may rightly be called our'soul; and* that is 
becafise of the oneing that they have in God. The, 
worshipful City that* our Lord Jesus sitteth in, it is 
our sense-soul, in which He is enclosed, and our natural 
substance is beclosed in Jesus, sitting ?yith the blessed 
soul of Christ at rest in the Godhead.” Our soul can¬ 
not reach its full powers until our dinse-ftature by the 
•virtue of Christ’S passion be “ brought up to the sub¬ 
stance." This fulfilment of the soul “ is grounded in 
nature. That is to say, our reason is grounded in 
God, which is substantial Naturehood; out of this 
substantial Nature mercy and grace spring and spread 
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into us, working all things in fulfilling,of our joy: 
these are our ground, in which we hjave our increase 
and our fulfilling. Bor in nature we have our life and 
our being, and ih mercy and grace we have our ipcjyase * 
and our fulfilling.” 

In one of her “visions she was shown our Lord 
“ scorning tfie fiend’s malice, and* nouphtirig his un- 
might.” “ For this sight I laught mightily, and that 
made them to laugh (hat were about me. But I saw 
not Christ laugh. After this I fell into graveness, 

* and said, * I See three things: I see game, scorn, and 
earnest. I see game, that the fiend is overcome; I see 

4 scorn, in that God scorneth him,* and he shall be 
scorned; and f see earnest, in that he is overcome by 
the blissful passion and death' of our Lord Jesus 
Christ, that was done in full earnest and with sdber 
travail.’ ” * 

Alternations of mirth and sadness followed each 
other many times, “ to learn me that it is speedful to 
some souls to feel on this wise.” Once especially she 
was left^to herself, “in heaviness and weariness of my 
life, and irksomeness of myself, that scarcely I could 
have pleasure to live. . . . For prpfit <jf a m^n’s soul 
he is sometimes left to himself; although sin is not 
always the cause ; for in that time I sinned not, where¬ 
fore I should be so left to myself; for it wds so sudden. 
Also, I deserved i|ot to have this blessed feeling. But 
freely .our Lord giveth when He will, and ^uffereth us, 
to be in woe sometime. And both k one love.” 

Her treatment of the problem of evil is very char¬ 
acteristic. ' * In my folly, often I wondered why the 

♦ beginning of 'sin was not Jetted; but Jesus, in this 
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vision, answered and said, ‘ Sin is behovajjle, 1 but all 
shall be well, atjd all shall be well, and all manner of 
tiling shall be well.’ In this naked word sin our Lord 
brought to my mind generally all^ that is not good. . . . 
But I saw not sin ; for I believe it had no manner of sub¬ 
stance, nor any part of being, nor might it be known 
but by the'pain that < : s caused thereof; and this pain . . . 
purgeth and maketh us to kn6w ourself, and ask mercy. 
In these same words- (‘ all 'shall b;: well ’) I saw, an high 
and marvellous privity hid in God.” t ,She wondered 
how “ all shall be well,” when Holy Church teacheth 
us to believe that many shall be lost. But “ ^ h^d 
no other answer but this, ‘ I shall save my word in all 
things, and I shall make all*thing well.’” “This is 
the great deed that our Lord God shall do; but what 
that deed shall be, and how it shall be done, there is 
no creature beneath Christ that knoweth it, ne shall 
wit it till it is done.” 

. “ I saw no wrath but on man’s party,” she says, 
“ and that forgiveth He in us. It is the most impos¬ 
sible that may be, that God should he wroth. . . . Our 
life is all grounded and rooted in love. . . . Suddenly 
is the soul oned to God, when it is truly peaced in 
itself; for in Him is found no wrath. And thus- I 
saw, when we be all in peace and__ love, we find no 
contrariousness, nor no manner of letting, through that 
contrariousness which is now in us; nay, gur Lord God 
of His gobdness. maketh it to us full profitable..” No 
visions of hell vgere ever showed to her. In place 
of the hideous details of torture which some of the 
Romish visionaries- describe almost c with tfelish, Juliana 
‘TtaUa, “ncewwuy*’ p^jKofitaWle;’* 
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merely rejxirts, “ To me was showed note harder hell 

I 

than sin," 

Again and again she rings the changes on the 
words which the lyord said to her, “4 loveWancf 
' thou lovest Me, and our love shall never be disparted 
in two" ‘ (< The lole wherein He made us was in Him 
from without beginning; in whicl) love," sjie concludes, 
“we have our beginning, and all this shall be seen in 
Ged without end," 




LECTURE VI 



“ O heart, the equal poise of Love’s both parts. 

Big alike w^th wounds and darts. 

Live in these conquering leaves, live still the same,’ 
And walk through all tongues one triumphant flame 1 
Live here, great heart, and love and die and kill, 
And bleed, and wound, and yield, and* conquer still. 
VLet this immortal life, where’er it comes, 

.Falk in a crowd of loves and martyrdoms. 

Let mystic deaths wait on it, and wise souls be 
The love-slain witnesses of this life of th$e. 

O sweet incendiary ! show here thy art 
Upon this carcaSu of a hard, cold heart; 

Let all thy scattered shafts of light, that play 
Among the leaves of thy large books of day, 
Combined against this breast at once (break in. 

And take away from me mySelf and ah; 

This glorious robbery shall thy bounty be. 

And my best fortunes such fair spoils of me. 

O thou undaunted daughter of desires 1 
By all thy dower Of lights and fires. 

By all the eagle in thee, all the dove. 

By all thy lives and deaths of love, 

By thy large draughts of intellectual day. 

And by thy thirsts of love more large than 'they ; 

By all thy brim-fill’d bowls of fietce desire, ® 

By thy last morning’s draught of liquid fire. 

By the full kingdom of that final kiss 
i That seized thy parting soul and seal’d thee His ; 

By all the ha-vens thou hast in Him, 

Fair sister of the seraphim ! 

By all of Him we have in Thee, 

Leave nothing of myself in me: 

Let me so read thy life, that I 
Unto all life of mine may die." 


Crashaw, On St. Teresa. 


“ In a dark night, *-■ 

Burning with ecstasies wherein I fell, 

Oh happy plight, 

JJnheard J left yhe house wherein I dwell. 
The inmates sleeping peacefully and well. 


Secure from sight; 

By unknown ways, in unknown robes "capicealed, 
c Oh happy plight ; 

And to no eye revealed, 

My home in sleep as in the tomb was sealed. 

' 

Sweet night, in whose blessed fold 
No human eye beheld me, and mine eye 
None could behold. 

Only*for Guide had I 

His Face whom I desired so ardently.” « 

O ^ 

St. Juan of tb§ Cross (translated by Hutchings). 



LECTURE V] 

c* 

Practical and Devotional Mysticism— continued . 

• I 

“Whonf have I ia heaven but Thee? and there is none upon earth 
that I desire beside Thee. My flesh and my heart faileth: but God is the 
strength of my hdkrt, and my portion for ever.”—Ps. buriii. 25, 26. 

We have seei! that the leaders of the Reformation in 

0 

Germany thrusf aside speculative Mysticism with im¬ 
patience. jfor did Christian Platonism fare much 
better in the Latin countries. There were stude^ts»of 
Plotinus in Italy in the sixteenth century, who fancied 
that a revival of humane letters, and a better acquaint¬ 
ance with philosophy, were the best means of combating 
the barbaric enthusiasms of the North. But these 

4 

Itajian Neoplatonists had, for the most part, no deep 
religiofls feeling^ and they did not exhibit in their lives 
that severity which the Alexandrian philosophers had 
practised. And so, when Rome h&d nfced of 3 Catholic 
mystical revival to stem the tide of Protestantism, she 
could not find* #hat she required among the scholars 
and philosophers of the Papal court The Mysticism 
of the counler-Reformation had its centre k in Spain. 

It has been said that “ Mysticism is the philosophy oT 
Spain.” 1 This does not mean that idealistic philosophy 
flourished jjnt the Peninsula, for the Spanish race has 
never showmany t&ste for metaphysics. The Mysticism 
f Eouatelot, lu Mystiqm Ssjagwls, p. 3. 
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of Spain is psychological; its point of departure Is not 
the notion of Being or of Unity, but the human soul 
seeding reconcilation with God. We need not be, on 
our gftard against pantheism in “reading the Spanish 
mystics; they show no tendency to obliterate the divid¬ 
ing lines of personclitjj. or to deify sinful humanity. The 
cause of this"peculiarity is to be sought partly in‘the 
strong individualism of the SpanisHj-character, and partly 
in external circumstances . 1 Free thought in Spain was 
so sternly repressed, that those tendencies of mystical 
religion which are antagonistic to Catholic discipline 
were never allowed fo display themselves. The Spanish 
mystics remained orthodox Romanists? subservient to 
their “ directors ” and “ superiors,” and indefatigable in 
m»k jpg recruits for the cloister. Even so, they did not 
^escape the attention of.the Inquisition; and though 
two among them, St. Teresa and St. Juan of the Cross, 
were awarded the badge of sanctity, the fate of Molinos 
showed how Rome had come to dread even the most 
submissive mystics. « 

The early part of the sixteenth century was a period 
of high culture in Spain. The universities of Salamanca 
and Alcala were famous throughout Europe ; the former 
is said (doubtless with great exaggeration) to have 
contained at one time fourteen thousand*students. But 
the Inquisition, which had been founded to suppress 
Jews and Mahometans, was roused to a more baneful 
activity by the appearance of "Protestantism in Spain. 
‘Before the end of the sixteenth centuty, the Spanish 

1 Among the latter must be mentioned the growth of Scotbt Nominalism, 
on which seea note on p. i8j. Kitsch) was thefirst to point out how 
itrongly Nominalism influenced the later Mysticism, by giving it its quiet- 
istic character. See Haroack, History of 1'rgma (Eng. tr.h voLvt p. to7 

■■Mi • - - • • 



PRACTICAL AND DEVOTibNA’L sis 

v 

people,-iyho up to that time had been second to none 
in love of liberty and many-sided energy, had been 
changed into sombre fanatics, sunk in ignorance and 
superstition, and redlining hardly a trade of their^jp/mer 
buoyancy and healthy independence. 1 The first IlCZex 
Expurgatorjps was published in 1546; the burning of 
Protestants began in 15^9. Till then, Eckirart, Tauler, 
Suso, and Ruysbroek had circulated freely in Spain. 
But tlfg Inquisition condemned them all, except 
Ruysbjroek. * *The same rigour was extended to the 
Arabian philosophers, and so their speculations in¬ 
fluenced Spanish theology much less than might have 
been expected* from the long sojourn of the Moors 
in the Peninfula. Av&rroism was known fh Spain 
chiefly through the medium of the Fons Vitce of I bn 
Gebirol (Avicebron). Dionysius and, the scholastic 
mystics of the Middle Ages were, of course, allowed ^ 
to be read. But besides these, the works of Plato 
and Plotinus were accessible in Latin translations, and 
were highly valued by some of the Spanish mystics. 
This statement may Surprise those who have identified 
Spanish Mysticism with Teresa and Juan of the'Cross, 
and who know how little Platonism i» to be* found in 
theft theology. But these two militant champions of 
the counter-Reformation numbered among their con¬ 
temporaries mystics of a different type, whose writings, 
little knowrf in this country, entitle them to an honour¬ 
able place Ife the roll of Christian Plalonists. • 

• 

1 Cf. the beginning of the Vida dt Lcuarillo dt Tormes , comgiday emen' 
por/uandt Lttna (Paris, 1620). “ The ignorance of the Spaniards 

is excusable. T^be Inquisitors are the cause- They are dreaded, not only by 
thebut% the great lords, to such an extent that the mere mention 
oS tlm ttnkes every head tremble like a leaf in the wind*” 
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We find iivthem most of the characteristic doctrines 
of Christian Neoplatonisms the radiation of all things 
frcm God and their return to God; the immanence of 
God-ij all things; 1 6 * the notion ofm.an as a microcosm, 
vitally connected with all the different orders of creation ;* 
the Augustinian doctrine of Christ and His piembers as 
“one Christ ’ 8 insistence upon disinterested love; * and 
admonitions to close the eye of sense. 5 This last precept, 


which, as I have maintained, is neither true Platonism 
nor true Mysticism, must be set against others in which 
the universe is said to be a copy of the Divine i# 3 pas, 
" of which Plotinus has spoken divinely,” the creation of 
Love, which has given form to chaos, and stamped it 
with the image of the Divine beauty; and in which 
we are exhorted to rise through the contemplation of 
nature to God.® Juan de Angelis, in his treatise on 


1 Pedro Malon de Chaide: “ Las cosas en Dios son mismo Dios.” 

* Alejo Venegas in Rousselot, p. 78 : Louis de Leon, who is indebted to 
the Fom Vita. 

* Louis de Leon: “ The members and the head are one Christ.” 

4 Diego de Stella affirms the mystic paradox, that it is better to be in 

hell with Christ than in glory without Him ( Medit. "iii.). 

6 Juan 1 * * d’Avila: “Let us put a veil between ourselves and all created* 
things.” 

* This side of Platenism °appears in Pedro Malon, and especially in 

T /mi< de ■ Compare also the beautiful ode of Louis de Leon, 

entitled “Noche Serena,” where the eternal peace of the starry heavens is 
contrasted with the turmoil of the world— e 

“ Quien es el qu» esto mira, 

Y precia la bajeza de la tierra, c 

Y no gime y suspira 

Y fompe lo que edderra 

El alfua, y destos bienes la destierral 

Aqui vise al contento, t 

Aqui reins k po£ yqui asentado 

En rico y alto asiento D 

Eats'el amor sagrado' : 

D* glorias y ddeitss rddesda ’ 4 
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the spiritual nuptials, quotes freely, not only from 
Plato, Plotinus, and Virgil, but from Lucretius, Ovid, 
Tibullus, and Martial. m 

But this kind of EiJmanism was frowhed upon ^jynhe 
Church, ip Spain as elsewhere. These were # not”tSe 
weapons with which Lutheranism could be fought 
successfully. Juan d’Avila was * accused-^before the 
Inquisition in r 5 34, and one of his books was placed 
on the Index of 1559; Louis de Granada had to take 
refuge in Portugal; Louis de Leon, who had the 
course to say that the Song of Solomon is only a 
pastoral idyll, was sent to a dungeon for five years. 1 
Even St Teres* narrowly escaped imprisonment at 
Seville; and St. J uan ofthe Cross passed nine months 
in a black hole at Toledo. 

Persecution, when applied with sufficient ruthlessness, 
seldom fails of its immediate object. It took only 
about twelve years to destroy Protestantism in Spain; 
and the Holy Office was equally successful in binding 
Mysticism hand and foot 2 And so we must not 
expect »to find in St. Teresa or St Juan any of the 
characteristic independence of Mysticism. The‘inner 
light which they sought was not an illumination of the 
intellect in its search for truth, but a consuming fire to 

1 After bis release be was suffered to resume his lectures. A crowd of 
sympathisers assembled to hear his figt utterance; but‘he began quietly 
with his usual fbqnula, “ Deciamos ahora,” “ We were saying just now.” 

* The heresy of the “ Alombrados ” (Illuminati), which appeared in the 
sixteenth century, and was ruthlessly crushed by th 4 Inquisition, belonged, 
to the familiar type of degenerate Mysticism, its adherents taught that 
tie prayers of the (jfiurch were worthless, the only true prayer being a • 
itnd of ecstasy, without words or meltal images. The ” illuminated ” need 
no sa cra men t s, tftd oan oqpmit no sins. The my*ical union once achieved 
is an abiding poj^@8si<jn. There was another outbreak of the same errors 
ln Corresponding sect of ifeuwWrdn Southern France. 
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burn up all *earthly passions and desires. • Faith pre¬ 
sented them with no problems; all such questions had 
, be^n settled once for all by Holy Church. They were 
ascetic's first and Church Reforihfers next; neither of - 
them was a typical mystic. 1 

The life of St, Teresa 2 * * is more interesting than her 
teaching. She had all the best qualities of her noble 
Castilian ancestors — simplicity, straightforwardness, 
and dauntless courage; and the record of. her self- 
denying life is enlivened by numerotiS flashes of , 
humour, which make her character more lovable* She 
is best known as a visionary, and it is mainly through 
her visions that she is often regarded as one of the 
most representative mystics. But theseNdsions do not 
occppy a very large space in the story of her life. They 
were frequent during the first two or three years of her 
convent life, and again between the ages of forty and 
fifty: there was a long gap between the two periods, 
and during the last twenty years of her life, when she 
was actively engaged in founding and visiting religious 
houses, she saw them no more. This experience was 
that 'of many other saints of the cloister. Spiritual . 
consolations seem 1 6 be frequently granted to encourage 
young beginners; 8 then they are withdrawn, and only 
recovered after a long period Of dry ness and darkness; 

1 The real founder of Spanish quietistic Mysticism was IJedro of Alcantara 
(d. 1562). Hi* was confessor to Teresa. Teresa is also indebted to Fran- 

‘ cisco de Osuna, in whose writings the principles of quietism art clearly 
taught. Cf. Heppe, Gtkkichit dtr fuielistuhen Mystik, p. 9. 

* The fullest and best account of St. Teresa is ii Mrs. Cunninghame 
Graham’s Lift and Times tf Santa Ttrtsa (2 vols.). 

2 “ Hae hnagmariee vfeiones regulariter evenyjint vel uicipientibus vel 

prohrientibus nondum bene puffeftis, ut ; communiter tenant mystsc ” ( 

(Lucetn. Afyst. TYatt, v. 3J1 f 



PRACTICAL AND DFVOTi6nAL • 219 

but in later "life, when the character is fixed, and the 
imagination less acti\jp, the vision fades into the light 
of common day. In considering St. Teresa’s visions, 
•we must remember tHht she was transparently hprffest 
and sincere; that her superiors strongly disliked £fid 
suspected, aad her enemies ridicule^, her spiritual 
privileges; that at the game time they brought her 
great fame and influence; > that she was at times 
haunted Tjy doubts whether she ever really saw them; 

...and, lastly, tfiat her biographers have given them a 
more* grotesque and materialistic character than is 
justified by her own descriptions. 

She tells us hewself that her reading of St. Augustine’s 
Confessions , at file age of forty-one, was a turning-point in 
her life. “ When I came to his conversion,” she says, 

“ and read how he heard the voice in .the garden, it 
was just as if the Lord called me.” It was after this 
that she began again to see visions—or father to have 
a sudden sense of the presence of God, with a suspen¬ 
sion of all the faculties. In these trances she generally 
heard Divine “ locutions.” She says that “ the words 
. were very clearly formed, and unmistakable, though not 
heard by the bodily ear. They ate quite unlike the 
words framed by the imagination, which are muffled ” 
(cosa sorda). Shef describes her visions of Christ very 
carefully. First He stood beside her while she was 
in prayer, arid she heard and saw Him, “ though not 
with the eyes of the body, nor of the sonl.” Then • 
by degrees “ H<s sacred humanity was completely . 
manifested fo me, as it is paint^di after the Resur¬ 
rection.” (This lafet senten^ suggests that sacred 
pictures^Iovingly gazed at, may have been the source 

■ >. .f.. ’■ • . 9 , 

■ .'..wwik 1 . . . 1 . 
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of some of .her visions.) Her superiors tried to per¬ 
suade her that they were delusions; but she replied, 
‘tjf they who said this told me that a person who had 
ju*t v >inished speaking to me, whom I knew well, was- 
''ribi. that; person, but they knew that I fancied it, doubt¬ 
less I should believe them, rather tharv, what I had 
seen; but if this person left behind him some jewels 
as pledges of his great love, and I found myself rich 
having been poor, I could not believe it if.I wished. 
And these jewels I could show them/ For all who % 
knew me saw clearly that my soul was chang“'j»; the 
difference was great and palpable.” The answer shows 
that for Teresa the question was not whether the 
manifestations were “ subjective ” or “ objective,” but 
whether they were sent by God or Satan. 

One of the J>est chapters in her autobiography, and 
perhaps the most interesting from our present point 
of view, is the allegory under which she describes the 
different kinds of prayer. The simile is not original—it 
appears in St. Augustine and others ; but it is more fully 
worked out by St. Teresa, who tells us “it haa always 
been' a great delight to me to think of my soul as a. 
garden, and of cthe Lord as walking in it.” So here she 
says, “ Our soul is like a garden, rough and unfruitful, 
out of which God plucks the weeds, aiyi plants flowers, 
which we have to water by prayer. There are four 
ways of doing this—First, by drawing the'water from a 
.well; this 1 is thfe dhrliest and most laborious process. 
Secondly, by a \$ater-wheel which l as its rim hung 
round with little buckets. Third, by causing a Stream 
to flow through]! it fourth, by®rain from heaven. 
The first is ordinary prayer, Which is often attended * 
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by great, sweetness and comfort. But scynetimes the 
well is dry. What then ? The love of God does not 
consist in being able to weep, nor yet in delights 
^and tenderness, but,>io serving with jostice, coifrage, 
and humility. The other seems to me rather-^tC* 
receive than^ to give. The second is the prayer of 
quiet 4 when the soul understands %haf Go# is so near 
to her that she need not’ talk aloud to Him.” In this 
stage the* Will is absorbed, but the' Understanding and 
Memory are still active. (Teresa, following the scho- 
lastic^jpystics,‘makes these the three faculties of the 
soul.) In the .third stage God becomes, as it were, 
the Gardener. “ It is a sleep of the faculties, which 
are not entirely suspended, nor yet do they understand 
how they work.” In the fourth stage, the soul labours 
not at all; all the faculties are quiescent. As Ihe 
pondered how she might describe this state, “ the 
Lord said these words to me: She (the soul) unmakes 
herself, my daughter, to bring herself closer to Me. 
It is no more she that lives, but I. As she cannot 
comprehend what she sees, understanding she ceases to 
understand.” Years after she had attained this fourth 
stage, Teresa experienced what the mystics q^ll “ the 
great dereliction,” a sense of ineffable loneliness and 
desolation, which nevertheless is the path to incomparable 
happiness. It was accompanied by a kind 6f catalepsy, 
with musculas rigidity and cessation of the pulses. 

These intense joys and sorrows ©f the spirit are the 
chief events of ^Teresa’s life for eight or ten years. 
They are followed by a period of extreme practical 
activity, whdlt she devoted herself m organising com- 
•munitie^ of jb&re-footed Carmelites, whose austerity 
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and devotion were to revive the glories, of primitive 
Christianity. In this work sjie showed not only 
energy, but worldly wisdom and tact in no common 
S^gese. Her t visions had cert«pply not impaired her 
'“■"flowers as an organiser and ruler of men and women. 
Her labours continued without intermission" till, at the 
age of sixty-seven, she was struck down by her last 

• (ft 

illness. “ This saint will be no longer wanted,” she 
said, with a sparkle- of her old vivacity, when- she knew 
that she was to die. 

It is not worth while to give a detailed account of 
St. Teresa’s mystical theology. Its cardinal points are 
that the religious life consists in complete conformity 
to the will of God, so that at last ,$he human will 
becomes purely “ passive ” and “ at rest ”; and the 
belief in Christ as the sole ground $f salvation, on 
which subject she uses'language which is curiously like 
that of the ^.utheran Reformers. Her teaching about 
passivity and the “ prayer of quiet ” is identical with 
that which the Pope afterwards condemned in Molinos; 
but it is only fair to remember that Teresa was not 
canonised for her theology, but for her life, and that 
the Roman Churcji is not committed to every doctrine 
which can be found in the writings of her saints. The 
real character of St. Teresa’s piety; may be seen best 
in some of her prayers, such as this which follows:— 

“ O Lord, how utterly different are ,Thy thoughts 
'from out 1 thoughts 1 sfFrom a soul which is. firmly 
resolved to love Thee alone, and whi^h has surrendered 
her whole will into Thy hands, Thou. demandest only 
that she should Mdarken, strive earpestly fb serve Thee, 
and desire only!to promote Thine honour, £he need, 
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seek aod choose no path, for Thou doest that for her, 
and her will follows Thine; while Thou, C 5 Lord, takest 
care to bring her to fuller perfection.” 

In theory, it may^not be easy to reconcile “ e^trriist •* 
' striving” with complete surrender and abrogatfb n 
the will, but the logic of the heart does not find them 
incompatible. Perhaps no one hps uspokqp better on 
this‘matter than the Rabbi Gamaliel, of’whom it is 
reported that he prayed, “ O Lord, grant that I may 
do Thy%ill as if it were my will, that Thou mayest do 
’ my will as if.it were Thy will.” But quietistic Mysti¬ 
cism often puts the matter on a wrong basis. Self- 
will is to be annihilated, not (as St» Teresa sometimes 
implies) because* our thoughts are so utterly different 
from God’s thoughts that they cannot exist in the 
same mind, 4 >ut because self-interest sets up* an 
unnatural antagonism between them. ’ The will, like 
the other faculties, only realises itself Jn its fulness 
when God worketh in us both to will and to do of 


His good pleasure. 

St. Juan of the Cross, the fellow-workman of St. 
Teresa in the reform of monasteries, is a still # more 
perfect example of the Spanish type of Mysticism. 
His fame has never been so great as’hers; *for while 
Teresa’s character remained human and lovable in the 


midst of all hei*austerities^ Juan carried self-abnegation 
to a fanatical extreme, and presents the life of holiness 
in a grim and repellent aspect, In Jus rlis^ain of all 
compromise between the claims of <Jod and the world,* 
he welcomes ev^y kind of suffering, apd bids us choose * 
always that*which is most painful, difficult, and humili¬ 
ating. .His ; own life was. divided^ between terrible 
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mortifications and strenuous labour in the foundation 
of monasteries. Though his bool^s show a tendency to 
Quietism, his character was one* of fiery energy and 
ttnres$ing industry. Houses of “ discalced ” Carmelites 
sprang up all over Spain as the result of his labours. 
These monks and nuns slept upon* bare boards, fasted 
eight months in the ryear, never ate meat, and wore the 
same serge dress in winter and summer. In some of 
these new foundations the Brethren even yjed with 
each other in adding voluntary austerities to this 1 severe 
rule. It was all part of the campaign against Protest- * 
antism. The worldliness and luxury of the Renaissance 
period were to be atoned for by a return to the purity 
and devotion of earlier centuries. The,.older Catholic 
ideal—the mediaeval type of Christianity—was to be 
restored in all its completeness in the seventeenth 
century. This essentially militant character of the 
movement aimong the Carmelites must not be lost 
sight of: the two great Spanish mystics were before 
all things champions of the counter-Reformation. 

The two chief works of St. Juan .are The Ascent of 
Mouqt Carmel, and The Obscure Night of the Soul. 
Both are treatises op quietistic Mysticism of a peculiar ' 
type. At the beginning of La Subida de Monte 
Carmelo he says, “The journey of the soul to the 
Divine union is called nigfet for three reasons: the 
point of departure is privation of all desjre, and com¬ 
plete detachment from world; the road is by faith, 
which is Jike night to the intellect; ^jie goal, which is 
4 God, is incomprehensible while we are ip this life.”' 

The soul in ilk ascent passes from one realm of 
darkness to another. Fi^t there is the of 
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sense, ”‘«^ n which the things of earth become dark to 
her. This must needs be traversed, for “ the creatures 
are only the crumbB that fall from God’s table, and 
none but dogs wif^ turn to pick them up.” f‘J)ne 
desire only doth God allow—that of obeying 
and carrying the«Cross.” All other desire/ weaken, 
torment, blfnd, and pollute the isotfl. Until we are 
completely detached fitim all such, we cannot love 
Gad. * When thou dwelled upon anything, thou hast 
ceased To c^st thyself upon the All.” “If thou wilt 
keep anything with the All, thou hast not thy treasure 
simply in God.” “ Empty thy spirit of all created 
things, and thou wilt walk in the Divine light, for God 
resembles no w created thing.” Such is the method of 
traversing the “ night of sense.” Even at this early 
stage the forms and symbols of eternity, which o?hers 
have found in the visible wo*ks of God, are discarded 
as useless. “ God has no resemblance to any creature.” 
The dualism or acosmism of mediaeval thought has 
seldom found a harsher expression. 

In the night of sense, the understanding and reason 
are not blind; but in the second night, the night of 
faith, “all is darkness.” “ Faith,is midnight”; it is 
the deepest darkness that we have to pass; for in the 
“ third night, the /light of memory and will,” the dawn 
is at hand. “Taith” he # defines as “ the assent of the 
soul to wha$ we have heard ”—as a blind man would 
receive a statement about the dolour of an o!|ject. We > 
must be totally i>lind, “ for a partially blind man will 
not commit hipself wholly to his gfiide.” Thus for 
St Juan tile whole content of revelation is removed 
from the scope of the reasoq, and i4 treated as some- 
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thing communicated from outside. We havdjfr indeed, 
travelled far from St. Clement’s* happy confidence in 
tlje guidance of reason, and Eckhart’s independence 
of^ tradition. The soul has thrge faculties—intellect, 
and will. The imagination ( fantasia ) is a 
link between the sensitive and reasoning powers, and 
comes between fhe intellect and memory. 1 Of these 
faculties, “ faith (he says) blirfds the intellect, hope the 
memory, and love the will.” He adds, “ to all that is 
not God ” ; but “ God in this life is^like, night.” He 
blames those who think it enough to deny themselves" 
“without annihilating themselves,” and those who 
“ seek for satisfaction in God.” This last is “ spiritual 
gluttony.” “ We ought to seek for bitterness rather 
than sweetness in God,” and “ to choose what is most 
disagreeable, whether proceeding from God or the 
world.” " The way of God consisteth not in ways of 
devotion or sweetness, though these may be necessary 
to beginners, but in giving ourselves up to suffer.” 
Arid so we must fly from all “ mystical phenomena ” 
(supernatural manifestations to the .sight, hea$ng, and 
the ether senses) “ without examining whether they be 
good or r evil.” c “ For bodily sensations bear no propor¬ 
tion to spiritual things ” ; since the distance " between 
God and the creature is infinite,” “ there is no essential 
likeness or Communion between them. Visions are at 
best “ childish toys ”; “ the fly that tguches honey 
c cannot fl^,” he *says; #hd the probability is that they 
come from the dftvil. For “ neither ^the creatures, nor 
Intellectual perceptions, natural • or supernatural, can 

1 So in Plotina* ^aj4wto-come* between (the lower eoal^pnd the 
perfect apprehension ofroOt. 
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bring lit to God, there being no proportion between 
them. Created things cannot serve as a ladder; they 
are only a hindrance’and a snare.” f 

There is something Heroic in this sortibre interpr<&a- 
tion of the maxim of our Lord, “ Whosoever be of 
you that forsaketh’not all that he hath, he cannot be 
My disciple.” All that he hath—" yea, a?id his own 
life also”—intellect, reason, and memory—all that is 
most Ditrine in our nature—are cast down in absolute 
surrender at the feet of Him who “ made darkness His 
" secret place, Hit pavilion round about Him with dark 
water, and thieve clouds to cover Him." 1 

In the “ third, night ”—that of memory and will— 
the soul sinks»into a holy inertia and oblivion (santa 
ociosidady olvido ), in which the flight of time is unjplt, 
and the mind is unconscious of all particular thoughts. 
St. Juan seems here to have brought us to something 
like the torpor of the Indian Yogi or of the hesychasts 
of Mount Athos. But he does not intend us to regard 
this state of trance as permanent or final. It is the last 
watch o£ the night*before the dawn of the supernatural 
state, in which the human faculties are turned ’into 
Divine attributes, and by a complete? transformation the? 
soul, which was “ at the opposite extreme ” to God, 
“ becomes, by gartitipation, God.” In this beatific 
state “ one might say, in a sense, that the soul**gives 
God to God, for she gives to God all that she rbceives 
of God; and He gives Himself to her. Tftis Is the 

t 1 St. Juan follows Jkt mediaeval mystics in extinguishing betweerf 
‘‘ meditation ” and “ contemplation.” “ Kfeditatiorr’ from which external 
image* are not excluded, is for him an earlf and iriperfectstage ; he who 
b dtuthj^pto higtijer things Vih.soon discover signawhich indicate that it 
• tt ‘intoto*|p ( dd4it. * * r 
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mystical love-gjft, wherewith the soul repayeth all her 
debt.” This is the infinite reWaifd of the soul who has 
Defused to be content with anything short of infinity 
(<*J fe Henan inenos que con lo olnfiiftto). WJth what, 
yearning this blessed hope inspired St. Juan, is shown in 
the following beautiful prayer, which is a good example 
of the eloquence, torn of intense emotion, which we 
find here and there in his pages: “ O sweetest love of 
God, too little known; he who has found Thee is at 
rest$ let everything be changed, O Gad, that We may 
rest in Thee. Everywhere with Thfeh, O jgy God, 
everywhere all things With Thee ; as I wish, O my Love, 

f <s. 

all for Thee, nothing for me—nothing, for m \ every¬ 
thing for Thee. All sweetrfess and dolight for Thee, 
n<j>nft/for me—all bitterness and trouble for me, none 
for Thee. O, my God, how sweet to me Thy presence, 
who a|t the supreme Good ! I will draw ne^r to Thee 
in silence, and will uncover Thy feet, 1 that it may please 
TJ^ee to unite me to Thyself, making my soul Thy 
bride; I will rejoice in nothing till I am in Thine arms. 
O Lord, I ^beseech Thee, leave me*not for a,moment, 
.because I knofr ijot the value of mine own soul.” 

* Such f&ifhij J ho£>e, and love were suffered to cast 
gleams c^light upon the saint’s gloomy and thorn- 
strewn path. But nevertheless 'the itext of which we 
&e dSost often reminded in heading his pages is the verse 
of Afcios: ‘‘Shall not the day of the’Lord be darkness 
and notftight evert very dark, and n<$ brightness in it ?” 
y It Is a terrible view of life and duth—that we are to 
denude oursemis of everything that *hiakes us citizens 
p£ the ymfJd-Hmat nothing which is natural iggpgable 
* c l' Tnfc retewSace i* te Ruth iii. 7. 
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of entering Into relations with God—that»all which is 
human, must die, an<$ have it% place taken by super¬ 
natural infusion. St. Juan follows to the end^ tjte 

• “negative road’**of Ehonysius, without \:ronbling_hift- 
self at all with the transcendental metaphyffcsr* of 
Neoplatonisn*. His nihilism or acosmism is not the 
result of abstracting from the notion of Being or of 
unity; its basis is? psychological. It is “ subjective ” 
religion parried almost to its logical conclusion. The 

oNeoplatonists* Were led on by the hope of finding a 
reconciliation between philosophy and positive religion ; 
but no such problems ever presented themselves to the 
Sparftards. We »hear nothing of the relation of the 
creation to GoQ, or why fhe contemplation of it should 
only hinder instead of helping us to know its B^Mfer. 
The world simply does not exist for St. Juan; nothing 
exists save God and human souls. The great Jiuman 
society has no interest for him ; he would have usicut 
ourselves completely adrift from the aims and aspira¬ 
tions of civilised humanity, and, “ since notching but the 
Infinite «can satisfy us,” to accept nothing until our 
.nothingness is filled with the Infinj|e.£ He does’ no| 
escape/rom the quietistic attitude ot*pas9ive'expectanc^f 
which belongs to this view of life; and it i^only by a 
glaring inconsistent that hq_ attaches any value to the 
ecclesiastical symbolism, which rests on a very differSfat 
basis from that.' of his teaching. But' St *Juanis 
Mysticism brought him no intellectual*- emancipation, 
either for gootL^or evil. Faith witly hint: was' th^ 
antithesis, not 1 9 sight, as in file Bible, but to jreascfn. 
The jgfcrffictf: of reason was part of the cfooifixion of 

* the old -than! Attd so He retoain^ !|i ih. attitude of 
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complete subservience to Church tradition ‘and author¬ 
ity, and even to his “ director,” fan intermediary who 
i* constantly mentioned by these post-Reformation 
nfystks. Even this unqualified ^tfbmissiveness^did not • 
preserve him from persecution during his lifetime, and 
suspicion afterwards. His books were only authorised 
twenty-seven years after his death, which occurred in 
1591; and his beatification was delayed till 1674. 
His orthodoxy was defended largely by references to 
St Teresa, who had already been canSriised. v But it, 
could not be denied that the quietisms of tke next 
century might find much^ support for their contro¬ 
verted doctrines in both writers. 

St. Juan’s ideal of saintliness was ds much of an 
anachronism as his scheme of Church reform. But no 
one ever climbed the rugged peaks of Mount Carmel 
with more heroic courage and patience. His life shows 
what tremendous moral force is generated by complete 
self-surrender to God. * And happily neither his failure 
to read the $gns of the times, nor his one-sided and 
defective grasp of Christian truth, co*uld deprive him of 
the reward of his life of sacrifice—the reward, I mean,, 
of feeling his fellowship with Christ in sufferings He 
sold “ all that he had ” to gain the pearl of great price, 
and the surrender was not made in“Va?n. 

c 

■The later Roman Catholic mystics, though they 
include some beautiful and lovable characters, do not 
develop Any further the type which we have found in 
£t. Teresa and St. Juan. St. Fraftqis de Sales has 
been a. favourite 1 devotional writer with thousands in 
this courtfty, ^ »He presents the •Spanish M^iicisni 
softened and »pplished rhto & graceful and winning * 
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pietism, such as might refine and elevate the lives of 
the “ honourable wclmen ” who consulted him. The 
errors of the quietists certainly receive some cou/iteh- 
* ance from parts of Ms writings, but they are neutralised 
by maxims of a different tendency, borrowed e< 5 rectfCally 
from other sources. 1 

Aw more consistent anjl less fortunate follower of St. 
Teresa was Miguel de Molinos, a Spanish priest, who 
came toTRome about 1670. His piety and learning 
won him the’favour of Pope Innocent XI., who, accord¬ 
ing to bishop Burnet, “ lodged him in an apartment of 
the palace, and put many $ingular marks of his esteem 
upon him.” In 1675 he published in Italian his 
Spiritual Gutde , a mysfical treatise of great interest. 

Molinos begins by saying that there are two t*ays 
to the knowledge of God—meditation or discursive 
thought, and “ pure faith ” or contemplation. Contem¬ 
plation has two stages, active and passive, the latter 
being the higher. 2 Meditation he also calls the 
“ exterior road ” ; it is good for beginners, he says, but 
can ne*er lead to 'perfection. The “ interior road,” the 
. goal of which is union with God, consists in complete 
resignation to the will of God, annihilation ofc all self- 


1 The somewhat femiaim temper of Francis leads him to attach more 
value to fanciful symUblism than would have been approved by St. Juan, or 
even by St. Teresa. And we jniss in him that steady devotion to the 
Person of Christ* and to Him alone, which gives the Spaniards, in spite of 
themselves, a sort of kinship with evangelical Christianity. St. Juan could 
never have written, “Honorez, reverez, et respectez d’un arubur special la* 
sacr^e etglorieuse Vieras Marie. EUe est m£re (fe nostre souverain p£re et 
par consequent noatr^grand’mire ” (1). ^ 

* The three parts into which the book is divided deal respectively with 
Hie “ (fajtaess lod drynev ” by which God purifies the heart; the second 
stage, whichp be insists, complete obedience to a spiritual director is 
es * enl >«I j and the stage of higher illumination. 
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will, and an unruffled tranquillity or passivity of soul, 

until the mystical grace is supeitiaturally “ infused.” 

Th$n^ “we shall sink and lose ourselves in the 

immeasurable sea of God’s infinite goodness, and rest 

there&^lftdfast and immovable.” 1 He gives a list of 

tokens by which we may know that we arq, called from 

meditation to contemplation ; and enumerates Jour 

means, which lead to perfection and inward peace— 

prayer, obedience, frequent communions, an# inner 

mortification. The best kind of prayer is fhe prayer of , 

silence; * and there are three silences, that/ of*words, 

that of desires, and that of thought. In the last and 

highest the mind is a blank, and God/alone speaks to 

the soul. 8 With the curious ‘ passion for subdivision 

whifh we find in nearly all Romish mystics, he 

distinguishes three kinds of“ infusa contemplazione ”— 

(i) satiety, when the soul is'filled with God and 

conceives a hatred for all worldly things; (2) “ un 

mentale eccesso ” or elevation of the soul, born of Divine 

love and its satiety; (3) “ security.” In this state the 

soul would willingly even go to hell; if it were God’s 

will. * “ Happy is the state of that soul which has slain , 

and annihilated itself^’ It lives no longer in itself, for God 

lives in it. “With all truth we may say that it is deified.” 

v*. 

o 

1 “Col 4 c' ingolfiano e ci perdiamo nel mare immense) dell’ infinita sua 
bonti in cui restiamo stabili ed immobili.” 

* It is interesting to find the “ prayer of quiet ” even in Plotinus. Cf. 
JSntt, v. 1. 6 j f‘ Let us’call upon God liimself before we thus answer—not 
with uttered words, but reaching forth our souls in prayer to Him; for thus 
• alone can we pray, alcqe to Him who is alone.” 

'He speaks, too, of *“ inner recollection” (il raccoglimento interiore), 
“mirandolo dentro te medesima nel pih intiijo del’ afiima tw, senza 
forma, specie, modo 6 figura, in vista e generate notitia di fede amorosa ed 
oscura, senza veruna disAwlone di jffcrfezione & attribute.” 
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Molinos'follows St. Juan of the Cross yr disparaging 
visions, which he says are often snares of the devil. 
And, like him, he says much of the “ horrible tempta¬ 
tions and torments, *^orse than any which the martyrs 
of thfi._early Church underwent,” which fornpVf>j^t of 
“ purgative contemplation.” He resembles the Spanish 
mystics also in his insistence on outward observances, 
especially “ daily communion, when possible,” but 
thinks ^Trequent confession unn’ecessary, except for 
beginners. * 

“ The book was no sooner printed,” says Bishop 
Burnet, “ than, it was much read and highly esteemed, 
both in Italy gncl Spain. The acquaintance of the 
author came<o be much desired. Those who seemed 
in the greatest credit at Romo seemed to value them¬ 
selves upon his friendship. Letters were writ to him 
from all places, so that a correspondence was settled 
between him and those who approved of his method, in 
many different places of Europe.” “ It grew so much 
to be the vogue in Rome, that all the nuns, except 
those who had Jesuits to their confessors, began to lay 
aside their rosaries and other devotions, and to give 
themselves much to the practice* of ipental # prayer.” 

Molinos had written with the object of “ breaking 
the fetters ” \yhrrf! hindered souls in their upward 
course. Unfortunately for himself, he klso loosened 
some of the fetters in which the Roman priesthood 
desires to keep the laity. 1 And st>, instead of thq 

1 Cf. Bp. Burnet y “ In short, everybody that wasAhought either sincerely* 
devout, or that at least affected the reputation of it, came to be reckoned 
among "the Qifetists j and if these persons were observed to become more 
strict St their lives, mofe retired and serious in their mental devotions, 
yet there appeared less teal in thei«*whole department as to the exterior 
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honours which had been grudgingly and suspiciously 
bestowed on his predecessors, Molinos ended his days 
in a dungeon . 1 His condemnation was followed by a 
sharp persecution of his follower^' in Italy, who had 
becoiaeN.tery numerous; and, in France, Bossuet pro¬ 
cured the condemnation and imprisonment of Madame 
Guyon, a lady of high character and abilities, who «was 
the centre of a group of quietists. Madame de Guyon 
need not detain us here. Her Mysticism is'identical 
with that of Saint Teresa, except that she was no 
visionary, and that her character was softer and less 
masculine. Her attractive personality, and the cruel 
and unjust treatment which she experienced during 
the greater part of her life, arouse the ‘sympathy of 
all t^tho read her story; but since my present object is 

not to exhibit a portrait gallery of eminent mystics, 

• 

but to investigate the chief types of mystical thought, 
it will not be necessary for me to describe her life 
or make extracts from her writings. The character of 
her quietism may be illustrated by one example—the 

parts of the religion of that Church. They were ndt so assiduous it Mass, 
nor so earnest to procure Masses to be said for their friends ; nor were they 
so frequently either at confession or in processions, so that the trade of 
those that live by these things was terribly sunk.” 

1 The Spiritual Guide was well received at first in high quarters; but in 
1681 a Jesuit preacher published a book on “th^ prayer of quiet,” which 
raised a storm. The first commission of inquiry exonerated Molinos; but 
in 1685 the Jesuits*and Louis XIV. brought strong pressure to bear on the 
Pope, and Molinos was accused of heresy. Sixty-eight false propositions 
were extracted from his writings, and formally condemned." They include 
q justification/of disgraceful vices, which Molinos, who was a man of 
saintly character, could never have taught. But though the whole process 
«gainst the author oftbt Spiritual Guide was shamefylly unfair, the book 
contains some highly dangerous teaching, which might easily be pressed 
into the service of immorality. Molinos saved his ljfe by rteanting all his 
errors, but was imprisoned till his death, about "1696. In 1687 Ste In¬ 
quisition arrested abo persons for ‘‘Vjuietist ” opinions. a 
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hymn on “ The Acquiescence of Pure Lqve,” translated 
by Cowper— 

“ Love I if Thy destined sacrifice am I, # 

Come, slay tlfy victim, and prepare Thy fires : 

.Plunged in Thy depths of mercy, let me die r ^ 

'The death \fhich every soul that loves desires ! 

* » 

I watch my hours, ^nd see them fleet awSy ; 

The time is long that 1 have languished here ; 

Ytft.all my thoughts Thy purposes obey, 

•With no reluctance, cheerful and sincere. 

^o me ’fis equal, whether Love ordain 
My life or death, appoint me pain or ease 
My soul perceives no real ill in p^in ; 

In ease »r health no real good she sees. 

* * 

One Good she covets, and that Good alone ; 

To choose Thy will, from selfish bias free , 

And to prefer a cottage to a throne, 

And grief to comfort, if ft pleases "fhee. 

That we should bear the cross-» Thy command 
Die to the world, and live to self no more ; 

Suffer unmoved beneath the rudest hand, 

As pleased when shipwrecked as when safe on shore.” 

• 

, F^nelon was also a victim of the campaign cfgainst 
the quietists, though he was no*follower 0/ Molinos. 

He was drawn into the controversy against his will by 
Bossuet, who /eiJTfested him to endorse an unscru¬ 
pulous attack upon Mada me /jEh is made it 

necessary, for F&ielon to dflH£®ms T^ituMi,'j^||ypfh$®^ 
did in his famous Maxims of 

is important for* our purpos^fljAc^^tT^mpiiisb^ite. 
attempt to determine the limits Sf J 
Mysticism % concerning two |WR mfrm— “ dis¬ 
interested foye” and “ passive 
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On the former, F&ielon’s teaching may be sum¬ 
marised as follows: Self-interest must be excluded 
from our love of God, for self-love is the root of all ' 
evft This predominant desire foe God’s glory need 
not beNtlways explicit—it need only become so on 
extraordinary occasions; but it must „always be 
implicit. There are five kinds of love for God: 
(i.) purely servile—the love of God’s gifts apart from 
Himself; (ii.) the love of mere, covetousness,, which 
regards the love of God only as the Condition of, 
happiness; (iii.) that of hope, in which the desire for 
our own welfare is still predominant; (iv.) interested 
love, which is still mixed with self-regarding motives; 
(v.) disinterested love. He mentions here the “ three 
live^” of the mystics, and says that in the purgative > 
life love is mixed with the fear of hell; in the illuminat¬ 
ive, with the hope of heaven; while in the highest 
stage “ we are united.to God in the peaceable exercise 
of pure love.” “ If God were to will to send the souls 
of the just to hell — so ^Chrysostom and Clement 
suggest—souls in the third state woulc| not love Him 
less.” * “ Mixed love,” however, is not a sin: “ tlje 
greater part of, holy souls never reach perfect dis¬ 
interestedness in this life.” We ought to wish for our 
salvation, because it is God’s will thSi wg should do so. 
Interested love coincides with resignation, disinterested 

1 This “ mystic paradox ” has been mentioned already. Tt^s developed 
at length in ihe.Medilaliems of Diego de Stella. Flnelon says that it is 
foundin Cassftn, Gregory «f Naziansus^ Augustine, $.nselm, “and a great 
aumfap of saints.” is an unfortunate attempt to ^improve upon Job’s 
fine dying, “Though He slay me, yet will I trust in Him,” or the line 
in Homer which has been often quoted— in Si: $4 m xdl BXierror, Hrel r<K 
roi atadtp otrut. But unless we form a very unWofthy idea of heaven and 
bell, the proposition is notjso much extravagant as self-contradictory. 
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with holy indifference. “St. Francis de Sales says 
that the disinterested heart is like wax m the hands of 
» its God.” 

We must continue to co-operate with God’s ^r^ce, 
even in the highest stage, and not cease to resist our 
impulses, as if all •came from God. “ To speak other¬ 
wise is to speak the language of* the ten\pter.” (This 
' is, of course, directed against the immoral apathy 
attributed to Molinos.) The only, difference between the 
vigilance of pure and that of interested love, is that 
the flamer is simple and peaceable, while the latter 
has not yet cast out feiar. It is false teaching to say 
that we should hate ourselves ; we •. should be in charity 
with ourselves as with ethers.’' 1 

Spontaneous, unreflecting good acts proceed from 
what the mystics call the apex of the soul. “ Irt*such 
acts St. Antony places the most perfect prayer— 
unconscious prayer.” 

Of prayer he says, “ We pray as much as. we desire, 
and we desire as much as we love.” Vocal prayer 
cannot be (as tl\e extreme quietists pretend) useless to 
contemplative souls; “ for Christ has taught us vocal 
prayer.” , 

He then proceeds to deal with “ pa’ssive 'contempla¬ 
tion,” and refers^sgain to the “ unconscious prayer ” 
of St. Antony. But “ pure contemplation is never 
unintern^ittent in this life.” “ Bernard, Teresa, and 
John say that their periods of jyire contemplation 
lasted not more than .half an hour.” ^Pure con¬ 
templation,” he proceeds, “ is negativ^Tbeing occupied 
/with no sensible rri^age, no distinct and nameable idea; 

1 The doctriqe here condemned if Muniche*n, says Flneloa rightly. 
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it stops only at the purely intellectual and abstract 
idea of being.” Yet this idea includes, “ as distinct 
objects,” all the attributes of God—“ as the Trinity, ■ 
the^humanity of*Christ, and all Hi,s mysteries.” “To 
dpny thi,s is to annihilate Christianity under pretence 
of purifying it, and to confound God with n^ant. It is 
to form a kind of deism which at once falls into 
atheism, wherein all real idea of God as distinguished 
from His creatures -is rejected.” Lastly, ~it is to 
advance two impieties—(i.) To suppose that there is or 
may be on the earth a contemplative who 1 is no Jonger 
a traveller, and whp no longer needs the way, since he 
has reached his destination. (ii.) To ignore that 
Jesus Christ is the way as well as the truth and 
the life, the finisher as well as the author of our 
faith! 

This criticism of the formless vision is excellent, but 
there is a palpable inconsistency between the definition 
of “ negative contemplation ” and the inclusion in it of 
“ ill the attributes of God as distinct objects.” Contra¬ 
dictions of this sort abound in F^nelon, and destroy 
the value of his writings as contributions to religious 
philosophy, though ir his case, as in many others, we 
may speak of “ noble inconsistencies ” which do more 

credit to his heart than discredit to v -kis intellect We 

«■ 

may perhaps see here the dying spasm of the “ negative 
method,” which has crossed our path so often in this 
survey. • N 

The im^ge of JeSUs Christ, F&rtelon Continues, is not 
clearly seen by contemplative at- first, and may be 
withdrawn while the soul jesses;, through" the laslN 
furnace of trjal; bu^ we caa never cease to'need Him, 
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“though it is true that the most eminent saints are 
accustomed to regard Him less as an exterior object 
^than as the interior principle of their lives.” They are 
in error who speak of possessing God in His supreme 
simplicity, and of no more knowing Christ after the 
flesh. ' Contemplation is called passive because it 
excludes th £ interested activity of !he soul,,not because 
it excludes real action. ‘(Here again Fdnelon is rather 
explaining.away than explaining his authorities.) The 
culmination pf^the “ passive state ” is “ transformation,” 
^n which love .4s the life of the soul, as it is its being 
and suSstance. “ Catherine of Genoa said, I find no 
more me ; there is no longer any Jther I but God.” 
“ But it is false to say tjiat transformation is a deifica¬ 
tion of the real and natural soul, or a hypostatic union, 
or an unalterable conformity with God.” 1 In th§ 
passive state we are still liable to mortal sin. (It is 
characteristic of Fdnelon that he contradicts, without 
rejecting, the substitution-doctrine"plainly stated in the 
sentence from Catherine of Genoa.) 

In hjj* letter tp the Pope, which accompanies the 
" Explanation of the Maxims,” Fenelon thus sunqs up 
his distinctions between true and fcjse Mysticism:— 

1, The “ permanent act ” (i.e. an indefectible state of 
union with God) is,to be condemned as “a poisoned 
source of idleness and internal lethargy.” • 

2. There is an indispensable necessity of the distinct 

exercise of each virtue. , 

3/“ Perpetual contemplation,” making v^jial sins 

1 St. Bernard (D$ diligtndt Dto^x. 28) gives a carefuf statement of the 
deifi cation-doctijne ms he understands it: “ Quomodo omnia in omnibus 
<fit Deus, si te Isomine de litomine qufcquam supererit ? Manebit substantia 
, t*d in alia forma.” See Appendix C. . 
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impossible, and abolishing the distinction of virtues, is 
impossible. 6 51 

4. “ Passive prayer,” if it excludes the co-operatiotv 

of free-will, is impossible. » 

5. There can be no “quietude” except the peace of 
the holy Ghost, which acts in a manner so uniform 
that these acts seen?, to unscientific persons, not distinct 
acts, but a single and permanent unity with God. 

6. That the doctrine of pure love may not serve as 

an asylum for the errors of the Quietists, we assert that 
hope must always abide, as saith St. Paul. * 

7. The state of pure love is very rare, and it is 

intermittent t <•. 

In reply to this manifesto, the “ Three Prelates ” 1 
rejoin that F&ielon keeps the name of hope but takes 
away the thing; that he really preaches indifference to 
salvation ; that he is in danger of regarding contempla¬ 
tion of Christ as a descent from the heights of pure 
contemplation; that he unaccountably, says nothing of 
the “ love of gratitude ” to God and our Redeemer; 
that he “ erects the rare and transient experiences of a 
few paints into a rule of faith.” 

In this controversy about disinterested love, our" 
sympathies are chiefly, but not entirely, with Fdppjon. 
The standpoint of Bossuet is «ot religious dfc all. 

“ Pure love,” c he says almost coarsely, “ is opposed tq,the 
essence of love, which always desires the enjoyment of 
its object, as wejl as to the nature of man, who neces- 
‘ sarily desires happiness.” Most of ua will rather ^agree 
' with St. Bernard, that love, a$ such, desires nothing but 

1 The Archbishop of Paris, the iHhop of ftleaux (Bossuet), and tlUe 
Bishop of Chartres. 
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reciprocation—“ verus aiiioty se ipso. contentus est: 
habet premium, sed id quod amatur.” If the question 
•had been simply whether religion is or is not igf its 
nature mercenary, fre should have felt no doubt *on 
which side the truth lay. Self-regarding hope# and 
schemes may be schoolmasters to., bring us to Christ; 
it seems, indeed, to be part of our education to form 
them, and then see them shattered one after another, 
that bqfter and deeper hopes may be constructed out 
,-,of the fragmfirtts ; but a selfish Christianity is a contra¬ 
diction «fn term’s. But F&ielon, in his teaching about 
disinterested love, goes further than^ this. “ A man’s 
self,” he saysi “ is fiis own greatest cross.” “ We must 
therefore betfome strangers to this self, this moi.” 
Resignation, is npt a remedy ; for “ resignation suffers 
in suffering; one is as two persons in resignation; it is 
only pure love that loves to suffer.” This is the thought 
with which many of us are famillar-In James Hinton’s 
Mystery of Pain. It is at bottom Stoical or Buddhistic, 
in spite of the emotional turn given to it by Fdnelon, 
Logical!^ it should lead to the destruction of love; for 
- love requires two living factors, 1 and the person J who 
has attained a “ holy indifference,” who has passed 
wholHV out of self, is / as incapable of love as of any 
other emotion. • The attempt “ to wind ourselves too 
high for mortal man” has resulted, as usual, in two 
opposite errors. We find, on the one hand, some who 

j 

1 If two beings are serrate, they cannot influence each othA'"inwardly. 
If they are not distinct, there can be no relations betrfSSn them. Man is 
at pnce organ and organism, and mis is why love between man and God 
ifr possible. Th? importance of msofibiining that action between man and 
God must be reciprocal, & well shown by Lilienfeld, Gedanktn ilbcr die 
• Socutiwiuenschaft der Zukunfl, vol. v. p. 472 sq. 4 
16 
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try to escape r thg daily sacrifices which life demands, 
by declaring themselves bankrupt to start with. And, 
on the other hand, we find men like Fdnelon, who are- 
tod good Christians to wish to £kift their crosses in 
this way; but who allow their doctrines of holy 
indifference ” and “ pure love ” to impart ,an excessive 
sternness to c their teaching, and demand from u,s an 
impossible degree of detachment and renunciation. 

The importance attached to the “ prayefbf quiet ” 
can only be understood when we remember how much, 
mechanical recitation of forms of prayer* was 6njoined 
by Romish “ directors.” It is, of course, possible for 
the soul to commune with God without words, perhaps 
even without thoughts ; 1 but the recorded prayers of 
our Blessed Lord will not allow us to regard these 
ecstatic states as better than vocal prayer, when the 
latter is offered “ with the spirit, and with the under¬ 
standing also.” 

The quietistic controversy in France was carried on 
in an atmosphere of political intrigues and private 
jealousies, which in no way concern us. But'lS'e great 
fact Which stands out above the turmoil of calumny and 
misrepresentation is that the Roman Church, which in 
sore straits had called in the help of quietistic Mysti¬ 
cism to stem the flood of Protestantism, at length found 
the alliance loo dangerous, and disbanded her irregulai 
troops in spite of their promises to submit O to discipline 
In Fdnelon, Mysticism had a champion eloquent anc 
learned^and jjgt too logical to repudiate with hones 
conviction consequences wlyfjh some of his authoritie: 

"Thought was not,” says Wordsworth of one in a state of rapture 
and again, "All his thoughts were Steeped in feeling.” 
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had found it necessary | to. accept. , Hp remained a 
loyal and submissive son of the Church, as did Molinos; 

' 'and was, in fact, more guarded in his statements,/han 
. Bossuet, who in his ignorance of mystical theoldgy 
often* blundered into dangerous admissions. 1 But the 
Jesuits saw, with their usual acujnen that Mysticism, 
even in the most submissive guise, is an‘independent 
and turbulent spirit; and by condemning Fdnelon as 
well sg Molinos, they crushed it out as a religious 
...movement ih* the Latin countries. 

To 'us it seems that the Mysticism of the counter- 
Reformation avas bound to fail, because it was the 
revival of a peraerted, or at best a one-sided type. The 
most consistent quietfsts were perhaps those who 
brought the doctrine of quietism into most discredit, 
such as the hesychasts of Mount Athos. § For at bottom 
it rests upon that dualistic or rather acosmistic view 
of life which prevailed from th^d=tay of the Roman 
Empire till the Renaissance and Reformation. Its 
cosmology is one which leaves this world out of account 
except^as a traifting ground for souls; its theory of 
. knowledge draws a hard and fast line between rfatural 
and supernatural truths, and then tries to bring them 
together by intercalating “ supernatural phenomena” in 
the erder of nature; and in ethics it paralyses morality 
by teaching with St. Thomas Aquinas that “ to love 
God secundum se is more meritorious than to love our 

1 j&.g., he Writes to Mhdame Guyon, “ Je n'ai jaBlais hesitt? m\s«ul moment 
sur les &ats de Sainte Thdr^se, parceque je n’y ai efelf trouve, que je no* 
trouvasse aussi dans l’&riture.” “1 is doubtful whether Bossuet had really 
vtead much of St. Teresa.^ Fineloftsays much more cautiously, “ Quelque 
respect et quelque admiration que j’aie pour Sainte Thlr&e, je n’aurais 
• ‘aniais voulu dormer au public tout Ce'qu’elle a &yib” 
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neighbour.” 1 , AH this is iy>t Jof the essence of Mysti¬ 
cism, but belongs to mediaeval Catholicism. It was 
proQkbly a necessary stage through which Christianity,- 
and Mysticism with it, had to pass. The vain qupst 
of an .abstract spirituality at any rate liberated the 
religious life from many base associations; ,the “ negat¬ 
ive road ” iS' after all the holy path of self-sacrijice; 
and the maltreatment of the body, which began among 
the hermits of the Thebaid, was ‘largely based „on an 
instinctive recoil against the poison of seftsfiality, which« 
had helped to destroy the old civilisation. But the 
resuscitation of mediaeval Mysticism after the Renais¬ 
sance was an anachronism; and except in the fighting 
days of the sixteenth century, it was wot likely to 
appeal to the manliest or most intelligent spirits. The 
world-ruling papal polity, with its incomparable army 
of officials, bound to poverty and celibacy, and therefore 
invulnerable, was a *mductto ad absurdum of its world- 
renpuncing doctrines, which Europe was not likdtj^p 
forget. Introspective Mysticism had done its workf— 
a work of great service to the hurrfan race.’^Mt had 
exploded all the recesses of the lonely heart, and had . 
wrestled with the angel of God through the terrors of 
the spiritual night even till the morning. “ Tell me now 
Thy name ” . . . “ I will not let The« go until Thou 
bless me.” ‘These had been the twb demands of the 
contemplative mystic—the only rewards &hich his soul 
ccraved in return for the sacrifice of every earthly deljght. 

. The reward wag worth the sacrifice; reveals 

Himself in many ways,” anj| the spiritual Christianity 

1 Of coarse there is a,sense in which this is true; but.I am speaking erf 
the way in which it was ^nderstood by mediaeval Catholicism. 
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of the modern epoch is idled rather to the consecration 
of art, science, and social life than to lonely contempla¬ 
tion, In my last two Lectures I hope to show hdi an 
important school of mystics, chiefly between the Renais¬ 
sance and our own day, have turned to the seligious 
study of nature, and have found (here the same illumi¬ 
nation which the medieval ascetics drew Horn the deep 
wells of their inner consciousness, 
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’Ey mt rots <f>mm (vml n ffav/imiv nMrep 'RpcCxhros \byeru 
fixer elm ml imvh (Ieoh, r * 

Aristotle, dt Partibus Anmaliub », i. 5. 

r ' 

“ What if earth * 

Be but the shadow of heaven, and things therein 
Each to other lib:, more than on earth is thought?” 

1 Milton, 


“ God is not dumb, that He should speak no more. 
v Tf thou hast wanderings in the wilderness, 

And find’st not Sinai, ’tis thy soul is poor; 

There towers the mountain of the voice no less, 
Which whoso seeks shall find; but he who beijds, 
1 Intent on many, still and mortal ends, 

Sees it not, neither hears its thundered, tore.” 



■% t 

“Of the Absolute in the theoretical sense I do not venture ta speak? 
but this r I maintain, that if a man recognises it in its manifestations, and 
always keeps his fye fixed upon it, he will reap a very great reward.” 

< ' Goethe. 



LECTURE VII 

* • * 

Nature-Mysticism and Symbolism 

,< 5 > • 

“ The creation itjelf also shall be delivered from the bondage of corruption 
* into the liberty of the glory of the children of God.”— Rom. viii. 21. 

It would be ppssible to maintain that all our happiness 
consists in finding'''sympathies and affinities underlying 
apparent antagonisms, * in bringing harmony out of 
discord, and order out of chaos. Even' the Iciest 
pleasures owe their attractiveness to a certain tem¬ 
porary correspondence between our desires and the 
nature of tilings. Selfishness i^elf ; the prime source 
of an, ^misery, aijd ignorance, cannot sever the ties 
whig? bind us to each other and to nature; or if it 
§uccee*fc*n doing’so, it passes into madness, of which 
an experienced alienist has said, that its essence is 
“ concentrated egoism.” Incidentally 1, niay t say that 
the’ peculiar happiness which accompanies every glimpse 
of insight into *ruth and reality, whether in the scien¬ 
tific, |;sthetic, or emotional sphere, seerhs to me to 
have a greater apologetic* v^lue than has been generally 
recognised. It is the clearest possible indication that, 
.th^mie is for Us^the food, and forms thg ground df a 
reasonable fajthlmat all things, if we could see them as 
'they are, would bei found to work together for good to 
those who love God. ’ ♦ 
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“ The true Mysticism,” ft) has been lately said with 
much truth, “ is the belief that everything, in being 
what it is, is symbolic of something more.” 1 y&ll 
Nature (and there are few more pernicious errors^han 
that v'hich separates man from Nature) is the language 
in which God expresses His thoughts; but the thoughts 
are far more than the language. 2 Thus it is that the 
invisible things of God frpm the creation of the world 
may be clearly seen and understood from the.things 
that are made; while at the same time it is equally 
true that here we see‘through a glass daftly, and 
know only in part. Nature half conceals and half 
reveals the Deity; and it is in this sense that it may 
be called a symbol of Him. 

‘ T.ljp word “ symbol,” like several other words which 
the student of . Mysticism has to use, has an ill-defined 
connotation, which produces confusion and contradict¬ 
ory statements. , For- instance, a French writer gives 
as his definition of Mysticism “the tendency to ap¬ 
proach the Absolute, morally, by means of symbols.” 8 
On the other hand, an English essayist denies that 
Mysticism is symbolic. 4 Mysticism, he says, differs- 
from symbolism in that, while symbolism treats the 
connexion between symbol and substance as some- 

1 In R. L. Nettleship’s Remains. 

* In addition to passages quoted elsewhere, the following sentence from 

Luthardt is a good statement of the symbolic theory: “ Nature is a worli? 
of symbolism, a richj hieroglyphic book: everything visible conceals an 
invisible mystery, and. the last mystery of all is .God.” Goethe’s v Alles 
verg&ngliche ist aur einjGleichniss ” would be better without thef ‘'hur,” 
from our (joint o*F vifrw. ^ ^ 

* R£c£jac, Essai sur Us FoncUmtnts de la Connaissanee i [Mystique. 

4 In the Edinburgh Review, October 1896. oThe article referred to, on 
“ The Catholic Mystics of the Middle Ages,” is beautifully written, and 
should be read by all who are interested in the subject. * 
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thing accidental or subjective, Mysticism, is based on 
a positive belief in the existence of life within life,^f 
deep correspondences # and affinities, not less real than 
those to which the 'common superficial consciousness 
of mankind bears ^ witness. I agree with this ^state¬ 
ment about *the basis of Mystici.yn, but I prefer to 
use the word symbol 0/ that which has "a" real, and 
not % merely a conventional affinity to the thing sym- 
bolisedj The line Is by no means easy to draw. 
An aureole *is“ not, properly speaking, a symbol of 
saintlind§s, 2 nor a crown of foyal authority, because 
in these instances^ the connexion <jf sign with sig¬ 
nificance is conventional. A circle is perhaps not a 
symbol of efternity, because the comparison appeals 
only to the intellect. But falling leaves are a jjjmbol 
of human mortality, a flowing river of the “ stream ” 
of life, and a vine and its branches of the unity of 
Christ and the Church, because tfysy are examples 
of the same law which operates through all that God 
has "made. And when the Anglian noble, in a well- 
knownApassage of Bede, compares the life of map 
to the flight of a bird which darts quickly through 
a lighted hall out of darkness, and .into .darkness 
again, he has found p. symbol which is none the less 

1 This is Kant’s use of the word. See Bosanquet, History of Esthetic, 
p. 273 : “ A symbol is for Kant a perception or presentation which repre- 
•Sents a conception neither conventionally as a mere sign, nor directly, but 
in the abstract, as a scheme, but indirectly though appropriately through a 
similarity between the njles which govern our reflection in the symbol and . 
in the. thing (or idea) symboljsed.” “ In this sepse beauty is a symbol of 
the moral order.” Goethe’s definition is also valuable: “T|iat is true * 
syrtiBbiism whejp die more particular represents the more general, not as a 
. dream or shade, but as a jivid, instantaneous revelation of the inscrutable.” 

1 Or rather df- power mid dignity ; for in some early Byzantine works 
even Satan is represented with a nimbus. 
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valid, because light and darkness are themselves only 
symbolically connected with life and death. The 
writer who denies that Mysticism, is symbolic, m.eans 
that the discovery of arbitrary and fanciful resemblances 
or types is no part of healthy Mysticism. 1 In this he 
is quite right; and^ the importance of tbe distinction 
which he Wishes to emphasise will, I hope, become 
clear as we proceed. It is not possible always to say 
dogmatically, ■“ This is genuine * Symbolism, and that 
is morbid or fantastic ”; but we do assert that there 
is a true and a false Symbolism, of which ^he true 
is not merely a Jegitimate, but a necessary mode of 
intuition; while the latter is at best a'frivolous amuse¬ 
ment, and at worst a degrading superstition.* 

we shall handle our subject very inadequately 
if we consider, only tha symbolical value which may 
be attached to external objects. Our thoughts and 
beliefs about the. spiritual world, so far as they are 
conceived under forms, or expressed in language, 
which belong properly only to things of ^time and 

i 1 Emerson says rightly, '“‘Mysticism (in a bad sense) consist's in the 
mistake of an accidental and individual symbol for an universal orte.” 

a The distinction which Ruskin draws between the fancy and the 
imagination-may hdp us tft discern the true and the false in Symbolism. 

“ Fancy has to do with the outsides of things, and is content therewith. 
She can never feel, but is one of the most purely and simply intellectual of 
the faculties. She cannot be made serious; no edge-tool, but she will 
play with : whereas the imagination is in all things the reverse. She 
cannot but be serious; she sees too far, too darkly, too solemnly, to.^ 
earnestly, ever to smile. . . . There is reciprocal actfon between the 
o intensity of moral feeling and the power of imagination. Hence the 
powers of the imagination may always be tested by accompanying tender¬ 
ness of enjfjtion. ‘. . < Imagination is quiet, fancy restless ; fancy details, 
imagination suggests. . . . All egotism is destructive of imagination, 
whose play and power depend altogether on pur being able to forget, 
ourselves. ... Imagination has no respect for sayings or opinions : it 
is independent ” (Modem Paintin,\dL ii. Chap. iii.). • 
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space, are of the nature of symbols. In this sense 
it has been said that the greater part of dogmatic 
theology is the d ialec tical development of mystical 
. symbols. For instance, the paternal rtlation of the 
First Person of the Trinity to the Second is a symbol; 
and the repr^entatfon of eternity as an endless period 
of tiijje stretching into futurity, is a symbol. We 
believe that the forms under which it is natural and 
necessary for us to conceive' of transcendental truths 
ljave a real and* vital relation to the ideas which they 
attempt «to express; but their, inadequacy is manifest 
if we treat thegi as facts of the same order as natural 
phenomena, and, try to intercalate ' them, as is too 
often done, argong the materials with which an abstract 
science has to deal. v 

The two great sacraments are typical synflJols, if 
we use the word in the sense which f give to it, as 
something which, in being what it is, is a sign and 
vehicle t>f something higher and better. This is what 
the early Church meant when it called the sacra¬ 
ments ^yffibgls. 1 *A “symbol” at/that period implied 
. a mystery, and a “ mystery ” implied a revelation. 
The need of sacraments is one o^f the deepest con- 

1 Cf. Harnack, History of Dogma, vol. ii. p. 144: “What f/e nowadays 
understand by ‘ symbols ’ is a thing which is not that which it represents; 
at that time (in the second century) ‘ symbol ’ denoted • thing which, in 
4^pme kind of way, is that which it signifies; but, on the other hand, 
according to th« ideas qf that period, the really heavenly element lay 
either in or behind the visible form without being identical with it. 
Accordingly, the distinction of a symbolic and realistic conception of the * 
Lord’s Supper is altogether to be rejected.” And vol. w. p. 289; “The 
‘ symbol ’ was never a mere type or sign, but always embodied S mystery.” 
_So Justin Martyr uses ovnf 3 o\ticCit threw and elireiv tv jut im/pltf as inter¬ 
changeable terms; and Tertullian says that the name of Joshua was 
k nominis future satravUHtum. 
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victions of the religious consciousness. It rests ulti¬ 
mately on the instinctive reluctance to allow any 
spiritual fact to remain withouf^jn external expres¬ 
sion. It is obvious that all morality depends on the 
application of this principle to conduct. All voluntary 
external acts are symbolic of (that is, vitally connected 
with) internal states, and cannot be divested qf this 
their essential character. It may be impossible to 
show how an act of the ‘ material body can pjirify or 
defile the immaterial spirit; but the -correspondency 
between the outward and inward life cannot ke denied 
without divesting morality of all meaning. The 
maxim of Plotinus, that “the mind can do no wrong,’ 1 
when transferred from his transcendental philosophy 
toi/natters of conduct, is a sophism no more respect¬ 
able tnan that which Euripides puts into the mouth 
of one of his characters: “The tongue hath sworn; 
the heart remains unsworn.” Every act of the will 
is the expression of a state of the soul; and every 
state of the soul must seek to find expression in an 
act of the will. Love, as we should all- adfhitis not 
love,c so long as it is content to be only in thought, 
or “ in word jmd in tongue ”; it is only ’when it is 
love " in deed ” that it is love “ in truth.” 1 And it 
is the same with all other virtues, which are in this 

sense symbolic, as implying something beyond the 

* 

* So some thinkers have felt that “the Word” is not the best expression 
for the creative activity of God. The passage of Goethe where fausl 
c rejects “Word,” “^Thought,” and “Power,” afid finally translates, “In 
the beginning was the Act,” is Well known. And Philo, in a very 
interesting'passage, says that Nature is the language in which God speaks; 
“ but there is this difference, that while the human voice is made to be 
heard, the voice of God is made to be seen-, what God says consists of acts, 
not of words ” (T)e Decern Orac. 1 1), 
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external act. Nearly air the states or motions of 
the soul can find their appropriate expression in 
action. Charity in its manifold forms need not seek 

11 if* 

long for an object&nd thankfulness and penitence, 
though they drive us first to silent prayer, are not 
satisfied till^ they *have borne fruit in some ‘act of 
gratitude or humility. But thaf deepest* sense of 
communion with God, ’which is the very heart of 
religion^ is*in dangep of being shut up in thought 
^nd word, which are inadequate expressions of any 
spiritual* state. No doubt tljis highest state of the 
soul may find t indirect expression in good works; but 
these fail to express the immediacy 6f the communion 
which the sijul has fek. The want of symbols to 
express these highest states of the soul is supgjjpd 
by sacraments. A sacrament is a symbolic *c?, not 
arbitrarily chosen, but resting, to thfe mind of the 
recipient, on Divine authority, which has no ulterior 
object except to give expression to* and in so doing 
to effectuate, 1 a relation which is too purely spiritual 
to fin^ tfttej^mce. in the customary activities of life. 
There are three requisites (on the human side) fqr the 
validity of. a sacramental act. The symbol must be 
appropriate; the thing symbolised must be a spiritual 
truth; and theje m&st be the intention to perform 
the act as a sacrament, . 

The sacraments of Baptism and the Lord’s Supper 

• • 

• 

1 Aquinas says of tie sacraments, “efficiunt quod figurant.” The* 
Thomists held that the sacraments are “causae” of gjace; the Scotists 
(Nominalists), that grace is their inseparable concomitant. T%e main ten-* 
ance of a realscorrespondence between sign and significance seems to be 
essential to the idea of«a sacrament, but then the danger of degrading it 
into magic ties close at hand. 
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fulfil these conditions. Both are symbols of the mystical 

C C » 

union between the Christian and his ascended Lord. 
Baptism symbolises that union _in^ its inception, the 
Eficharist in it£ organic life. Baptism is received but 
once, because the death unto sin and the new birth 
unto righteousness is a definite entrance into the 
spiritual life,, rather than a gradual process. The fact 
that in Christian countries Raptism in most cases 
precedes conversion does ' not alter the c'naractei 7 of 
the sacrament; indeed, infant Baptismo is> by far th^ 
most appropriate symbpl of our adoption isto the 
Divine Sonship, to which we only consent after the 
event. It is only because we are already sons that we 
can say, “ I will arise, and go ‘unto my leather.” The 
H«?ly Communion is the symbol of the maintenance 
of the ftlystical union, and of the “ strengthening and 
refreshing of otlr souls,” which we derive from the 
indwelling presence of our Lord. The Church claims 
an absolute prerogative for its duly ordained ministers 
in the case of this sacrament, because the common 
meal is the symbol of the organic unity'-c^L Christ and 
the Church as “ unus Christus,” a doctrine which the 
schismatic, as such, c denies. 1 The communicant who 
believes only in an individual relation betwen Christ and 
separate persons, or in an “ invisible Church,” does not 
understand the meaning of the sacrament of the Lord’s 
Supper, and can hardly be said to participate in it. * 
There are two. views of this sacrament which the 
“ plain man ” has Always found much easier to under- 

* 1 In the cAe of irregular Baptism, the maxim holds: “ Fieri non debuit; 
factum valet. Cf. Bp. Churton, The Missionary's Foundation of Doctrine, 
p. 129. The reason for this difference betwee# the two sacraments is 
quite clear. * 0 
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stand than the symbolic vilw which is that of our Church. 
One is that it is a mfrkcle or magical performance^ 
the other is that it is a mere commemoration. Brffh 
are absolutely defffoctive of the idea ©f a sacrarrjent. 
The latter view, that of some Protestant sects, was 
quite foreign to .the early Church, so far "as our 
evidence goes; the former, it is ’only jupfc to say, is 
foun 3 in many of the’ Fathers, not in the grossly 
materialists* form which it afterwards assumed, but 
in sJfii phases as “ the medicine of immortality ” 
applied^to the consecrated elements, where we are 
meant to understand that the elements have a mys¬ 
terious power of. preserving the Receiver from the 
natural consequences of death. 1 But when we find 
that the same writers who use compromising phrases 
about the change that comes over the elemeffts'* also 
use the language of symbolism^ and • remember, too, 

1 It is, of course, difficult to decide how far such statements were meant 
to be taljpn literally. But there is no doubt th8t both Baptism and the 
Eucharist were supposed to confer immortality. Cf. Tert. de Bapt. 2 (621, 
Oehl.), “nonne mirandum est lavacro dilui niortem?” ; Gregory of Nyssa, 
Or. cate fnagn. r ^ Oih fivaoOai Si Slxa. tt)s yard ri \ovrp6y dvayey- 

r/l<reus dyUonoei yeyitrOai rbv dvdpuirou. Basil, too, calls Baptism 
, Siyapus els T7]V dvdtrramy. Of the Eucharist, Ignatius uses the’ phrase 
quoted, tpdppA/cov Trjs dOayaolas, and dyrlSoPos tov p.% dscodayety; and 
Gregory of Nyssa uses the same language as about Baptism. *See, further, 
in Appendices B and C. # 

’ E.g. /terdX\a(is (Theodoret), pcrafloXti (Cyril), pcTaTolrpus (Gregory 
Naz.), fteraafoixeluirit (Theophylact). The last-named gpes on to say that 
“we are in the same way transelementatcd into Christ.” The Christian 
•Weoplatonists naturally regard the sacrament as symbolic. Origen is 
inclined to holdMiat ever} action should be sacramfntal, and that material 
symbols, such as bread apd wine, and participation in a ceremonial, cannot* 
be necessary vehicles of spiritual grace j this is in accordance with the 
excessive idealism and intellectualism of his system. Inonysi^ calls the * 
elements <rip.§o\a, ehc&res, dyrlrvira, alodyrd riya dml yorprSm jjkraXap- 
parbuera ; arid Maximus, Jus commentator, defines a symbol as afafijriy n 
drrl ytnpni nentXapparbinror. 
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that a “miracle” was a vefy different thing to these 
.who knew of r no inflexible Raws in the natural world 
fiom what it is to us, we shall not be ready to 
with those who have accused the third and 
century Fathers of degrading the Lord’s Supper 
into a magical ceremony. 

Most of the errors which have so grievously obscured 
the true nature of this sacrament have proceeded’ from 
attempts to answer, the* question, “ Hor r does t 4 :he 
reception of the consecrated elements affect tKV inner 
state of the receiver?” To those who hold the 
symbolic view, as I .understand it, it seems clear that 
the question of cause and effect must be resolutely 
cast aside. The reciprocal action of spirit and matter 
is the one great mystery which, to all appearance, 
must remain impenetrable to the finite intelligence. 
We do not ask whether the soul is the cause of the 


agree 

fourth 


body, or the body of the soul; we only know that the 
two are fourld, in experience, always united. „ In the 
same way we should abstain, I think, from speculating 
on the effect of the sacraments, andvfrain. ourselves 
instead to consider them as divinely-ordered symbols, 
by which the Church, as an organic whole* and we as 
members 1 of it," realise the highest and deepest of our 
spiritual privileges. c 

There are .other religious forms for which no Divine 
institution is claimed, but which have a quasi-saers^ 
mental •tfalpe. ^.nd those who, “ Whether “they eat, or 
,<r drink, Or Whatever"they do," do all 16 the glory of God, 

• may be^ said to turn the commonest acts into sacra¬ 
ment^ 1 /llto the true mystic, life itself is a sacrament. 
It is natural, but i^hfortunate, that some of those who 
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have felt this most strongly have shown a tendency to 
disparage observances which.are simply *acts of devo-. 
tion, “ mere forms,” as they call them. The attempt 
to distinguish between conventional ceremonies, which 
have no essential connexion with the truth symbolised!, 
and actions which §re in themselves moral or immoral, 
is no doubt? justifiable, but it shtfuld be remembered 
'that this is the way in which antinomianism .takes its 
rise^ Manjj have begun by. saying, “ The heart, the 
motiv*£is all, the external act nothing; the spirit is 
£IJ, the letter nothing. What can it matter whether I 
say* my prayers in church or at home, on my knees or 
in bed, in words pr in thought only ? What can it 
matter whether *the Eucharistic bread and wine are 
consecrated dh not? whether I actually eat and drjgk 
or not?” And so on. The descent to Averifts is 
easy by this road. Perhaps* no sect, that has pro¬ 
fessed contempt for all ceremonial forms has escaped 
at least the imputation of scatidalaus licentiousness, 
with the honourable exception of the Quakers. The 
truth tf^t tha need of symbols to express or repre¬ 
sent (JUr hifmest emotions is inwoven with human 
’ nature, and indifference to them i» not, as many have 
supposed, a sign of enlightenment or of Spirituality. It 
is, in fact, an unhealthy symptom. We do not credit 
a man with a warm heart who does not $are to show 
Jjjs love in word and act; nor should we comtjiend the 
common sense of a soldier who saw in his ^regimental- 
colours only a rag*at the end of a pole. It iSrOnCof * 
the points in which we must be contend tefb^, children, * 
and should i>e thankful that we may remaihV-Ch4 c l ren 
' with a clear conscidhce. 
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I do not shrink from expressing my conviction that 
v the true meaning of our sacramental system, which in 
external forms is so strangely anticipated by -the 
Greek mysteries, and in its inward "significance strikes 
Sown to the fundamental principles of mystical 
Christianity, can only be understood by those who are 
in some sympathy* with Mysticism. But it has nQt^ 
been possible to say much about the sacraments sooner 
than this late stage of our inquiry. We have hitherto 
been dealing with the subjective or introspective type 
of Mysticism, and it is plain that this form,. when 
carried to its logical conclusion, is inconsistent with 
sacramental religion. Those who .seek to ascend to 
God by the way of abstraction, the negative road, 
rqust regard all symbols as veils between our eyes and 
reality,«"and must wish to get rid of them as soon as 
possible. From this point of view, sacraments, like 
other ceremonial forms, can only be Useful at a very 
early stage in 'the upward path, which lqads us 
ultimately into a Divine darkness, where ,no forms 
can be distinguished. It is true th^some devout 
mystics of this type have both observed and exacted a 
punctilious strictness in using all the appointed means ’ 
of grace 0 ; but this inconsistency is easily accounted 
for. 1 The pressure of authority, loyalty to the estab- 

' e 

1 Hamack (History of Dogma, vol. vi. p. 102, English edition) says: 

' “ tn the centuries before the Reformation, a growing value was attacfflb 
not only to the sacranjents, but to crosses, amulkts, relics", holy places, etc.’ 

< As tong as w&t the send seeks is not the rock of assurance, but means for 
inciting^ t<j* piety, it mil create for itself a thousand holy things. It is 
0 therefore^an extremely superficial view .that regards, the most inward 
Mystkfsmhnd the service of idols as contgndictory. Tf]c opposite view, 
rather, if correct” I have seldom found'myself able to agree with this, 
writers judgments upow- Mysticism; and’this bne is no exception. The 
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Iished order, and human nature, which is, stronger than 
either, has prevented them' from casting away th/ 
time-honoured symbols and vehicles of Divine love. 
But a true appreciation of sacrament’s belongs only 
to those who can sympathise with the other branch of 
Mysticism—*that wliich rests on beljpf in symbolism. "To 
'this branch of my subject I now invite youi' attention. 

If We e *J? ect to find ourselves at once in a larger 
air'^hen we have, taken leaVe of the monkish 
nlystics, w<J* shall be disappointed. The objective or 
symbolical type of Mysticism is liable to quite as 
many perversions as the subjective. If in the latter 
we found a tendency to revert to*the apathy of the 
Indian Yogi,,we shall observe in the former too many 
survivals of still more barbarous creeds. Indeed, I 
feel that it is almost necessary, as an introduction to 
this part of my subject, to consider very briefly the 
stages through which the religious consciousness of 
mankiftd has passed in its attempts’ to realise Divine 
immanence in Nature, for this is, of course, the founda¬ 
tion ®f .aft spinous symbolism. 

ft 

"most inward Mysticism” does not occupy itself much with external 
Incitements to piety,” nor is this the motive with which a. mystic could 
ever (e.g .) receive the Eucharist. The use of amulets, etc., which Harnack 
fcnds to have been spreading before the Reformation, and which was 
certainly very prevalent in the sixteenth and seventeenth centuries,, 
had very little to do with “the most inward‘Mysticism.” My 
,* ew T M t0 P ,ace magic in the history of Mysticism is given in 
is r-ecture ; t protest against identifying it with the essence of Mysticism. ’ 
Symbolic Mysticism so$n outgrew it; introspectiv? Mysticism neyervalued 
w. Xhe use of visible things as stimulants to’piety is anothef matter- 
it has its place in the systems of the Catholic mystics, &t*ts a venl 
early stage m the spiritual ascent. What I have said as to the ^consistency 
* high sacramental docftine with the favourite injunctions cast 
array all images,” whiA we find in the me<%val mystics, is, I think. 
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The earliest; belief seems to be that which has been 
Skilled Animism, the belief that all natural forces are 
conscious living beings like ourselves. This ia the 
primitive form of natural religion; and though it leads 
to some deplorable customs, it is not a morbid type, 1 but 
a $ery early effort op the lines of true development 1 
The perverted form of primitive Animism is pallet! s, 
Fetishism, which is the belief that supernatural powers 
reside in some visible object, which is tfie hpEn^ or 
most treasured possession of a god or dbmon. th* 
object may be a building, a tree, an animal, a* particu¬ 
lar kind of food, or indeed anything. .Unfortunately 
this belief is not peculiar to savages. A degraded 
form of it is exhibited by the so-calledo neo-mystical 
scEopl of modern France, and in the baser types of 
Roman Catholicism everywhere.* v 

Primitive Animism believes in no natural law^x The 
next stage is to believe in laws which are frequently 
suspended by the intervention of an independent and 
superior power. Mediaeval dualism regarded every 
breach of natural law as a vindicatiorP^f, the,power 
> * 

1 The most recent develfpments of German idealistic philosophy, as set 
forth in the cosmology of Lotze, and still more of Fechner, may perhaps be 
described as an attempt to preserve the truth of Animism on a much higher 
plane,’ without repudiating the universality of law. 

' s I refer especially to Huysmans’ two “ mystical” hovels, En Route and 
Xa Cathtdrale. The naked Fetishism of the latter book almost passes 
belief, 1 , We have a Madonna who is good-natured at Louises and crosWgj 
pkkred atdLa Salette; who likes “ pretty speeches and little coaxing ways” 
c in .“paying court” to her, and who at the end ijj apostrophised as “our 
Lady, oft this Pjllar,” ‘*our Lady of the Crypt.” It may perhaps be 
u excusable to resoft to such expedients as these in the conversion of savages; 
but tj»ere iS? something singularly repulsive in the picture (drawn apparently 
froiiflife) of a profligate man of letters seeking salvation flh a Christianity 
which has lowered itself fir beneath educated paganism. . At any rate, let 
not the name of Mysticism be given bo such methods. < 
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of spirit over natter—not always, however, of Divine 
po^er, for evil spirits codld • produce veiy similar disV 
turbat\ces of the physical order. Thus arose that 
per’sjStent tendency fo “ seek after a sign," in which 
the Religion of the vulgar, even in our own day, is 
deeply involved. ‘Miracle, in some form or dther, is 
regarded as the real basis of belief in God. At this 
stage people never ask themselves whether any spiritual 
tnrtti,,or inifeed anything worth knowing, could possibly 
be commifliicpted or authenticated by thaumaturgic 
exhibitions. What attracts them at first is the evi¬ 
dence which tjiese beliefs furnish, that the world in which 
they live is not entirely under the dominion of an uncon¬ 
scious or indexible power, but that behind the iron 
mechanism of cause and effect is a will more like t£eir 
own in its irregularity and arbitrariness. Afterwards, 
as majesty of law dawns upon them, miracles are 
no lohger regarded as capricious exercises of power, 
but asithe operation of higher physical laws, which are 
only active on rare occasions. A truer view sees in 
thertKa A^to^Blisation of mystical symbols, the proper 
function' o? which is to act as interpreters between the 
real and . the apparent, betwedh the spiritual and 
material worlds. When they crystallise a! portents, 
they lose all tljeir Usefulness. Moreover, the belief in 
celestial visitations has its dark counterpart ii£ super¬ 
stitious dtead of the powers of evil, which is capable pf 
turning life into’a long nightmare, and hah led 
dreadful cruelties! 1 The error has^till eipugt|'vitality 

1 1 refer especially to the horrors connected with the belief ifii witqhcraft, 
on which see Lecky, Rationalism tn Europe,' yol. L “ Remy, a judge of, 
Nancy, boasted that be had pat to death eight hundred witches in sixteen ' 
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to create a prejudice against natural' science, which 
appears in the light of an invading enemy wresting 
province after province from the empire of the super¬ 
natural. r °\ ' 

But we are concerned with thaumaturgy only so far 
as it h&s affected Mysticism. At first sight the con¬ 
nexion may seem very slight; and slight indeed # it is: 
But just as Mysticism of the subjective type is often 
entangled in theories wjhich subliipate matfbr till only 
a vain shadow remains, so objective Mysticism has # 
been often pervaded by another land of false spiritual¬ 
ism—that which fipds edification in pajpable super¬ 
natural manifestations. These so-called “ mystical 
phenomena ” are so much identified with “ Mysticism ” 
in ,+he Roman Catholic Church of to-day, that the 
standard' treatises on the subject, now studied in 
contiaental universities, largely consist of grotesque 
legends of “ levitation,” “ bilocation,” “ incandescence,” 
“ radiation,” and other miraculous tokens of Divine 
favour. 1 The great work of Gorres, in five volumes, is 


years.” “ In the bishopric of Wartzburg, nine hun'dre^ter: bumv’n one 
year.” As late as 1850, some French peasants burnt alive a woman 
named Bedouret, whom they„supposed to be a witch. 

1 The degradation of Mysticism in the Roman Church since the Reforma¬ 
tion may be estimated by comparing the definitions of Mysticism and 
Mystical Theology current in the Middle Ages with the following from 
Rjbet, who is recognised as a standard authority on the subject: “ La 
Theologie. mystique, au point de vue subjectif et experimental, nous 
semble pouvoir etre definie; une attraction sumaturelle et passive dea 
l’fime vers Dieu, provenant d’une illumination , ,et d’un embrasement 
iht^rieurs, qui previennent la reflexion, surpassent l’effort humain, et 
ftimtnt avoir sur U corps.- um retent issement merveilleux et irresistible." 
“Au fiOirft de vuy doctrinal et objectif, la mystique peut se dlfinir: la 
science qui Jraite des phhtomines sumaturels, soit intimes, soit ext/rieurs, 
qui preparent, accompagnent, et suivent la contemplation divine.” The 
time is past, if it ever existed, when sufch superstitions could be believed 
without grave injury to mental and mofal health. 
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divided into Divine, Natural, and Diabolical Mysticism. 
The first contains stories of the miraculous enhance^ 
ment of sight, hearing, smell, and so forth, which results 
from extreme holiness; and tells us how one saint had 
the power of becoming invisible, another of walking 
through clewed d< 5 ors, and a thi^l of flying through 
the &'[. “ Natural Mysticism ” deals with 'divination, 

lycanthropy, vampires, second sight, and other barbar¬ 
ous* superstitions. “.Diabolical . Mysticism ” includes 
witchcraft, diabolical possession, and the hideous stories 
of iricbibi and succubae. It i^ not my intention to say 
any more about these savage survivals, as I do not wish 
to bring my subject into undeserved contempt 1 “ These 
terrors, and tjiis darkndfcs of the mind,” as Lucretius 
says, “ must be dispelled, not by the bright shafts'bf 

the sun’s light, but by the study of Nature’s laws.” * 

• • 

1 This language about the teaching of the Roman Church may be con¬ 
sidered unseemly by those who have not Studied t^ie subject. Those who 
have doril so will think it hardly strong enough. In self-defence, I will 
quote one sentence from Schram, whose work on “Mysticism” is con¬ 
sidered authoritative, and is studied in the great Catholic university of 
Louvai%: “Qtjjrrf*pot^t utrum daemon per turpem concubitum possit 
violenter opprimere marem vel feminam cuius obsessio permissa^ sit ob 
tinem perfectionis et contemplationis acquirensloe.” The answer is in the 
affirmative, and the evidence is such as could hardly Jse traqgcribed, even 
in Latin. Schram’s book is mainly intended for the direction of confessing 
priests, and the evidence shbws, as might have been expected, that the 
subjects of these “flhenomena” are generally poor nuns suffering from 
hysteria. • 

At a time when many are hoping to find in the study of the obscurer 
psychical phenomena a preach in the “ middle wall of partition ” between 
the spiritual and material worlds, I may seem to .have brushed aside tqp 
contemptuously the floaing mass of popular beliefs which “ spiritqaljsts ” * 
think worthy of serious investigation. I must therefore be allowed to say 
that in my opinion psychical research has already established^ results of* 
great value, especially in helping to break down that view of the imptrvi- 
outness of the ego whiebis fatal to Mysticism, and (I venture to think) to 
any consistent philosophy. Monadtyn, we may hope, is darned. But 
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Some of t^ese fables are quite obviously due to a 
^materialisation of conventional symbols. These sym¬ 
bols are the picture language into which the imagination 
translates what the soul has felt, A typical case is 
that of the miniature image of Christ, which is said to 
have been found embedded in the Heart of a deceased 
saint. Th v e .supposed miracle was, of course, the, work 
of imagination ; but this does not mean that those who 
reported it were deliberate liars.. We know now^hat 
we must distinguish between observation and imagina ; 
tion, between the language of science and*-, that of 
poetical metaphor; but in an age which abhorred 
rationalism this was not so clear. 1 ' .Rationalism has 
its function in proving that sifch mystical symbols are 
ndi ^physical facts. But when it goes on to say that 
they are related to physical facts as morbid hallucina¬ 
tions to realities", it has stepped outside its province. 

Proceeding a little further as we trace the develop¬ 
ment of natural or objective religion, we coma* to the 
belief in magic, which in primitive peoples is closely 
associated with their first attempts* at" experimental 
science. What gives magic its peculiar character is , 
that it is based on fanciful, and not on real corre- 
. spondences. The uneducated mind cannot distinguish 
between associations of ideas which are purely arbitrary 


the more popular kind of spiritualism is simply the old hankering 
Supernatural manifestations, which are always,, dear to. semi-regenerate*® 
minds - v 4 

‘ 1 It is, I think, significant that the word “imagination” was slow in 
„ making its way .into psychology. $amuria is defined by Aristotle (de 
Artima, ip. 3 ) as xltnjois in r4 Tijt aUrHptut rrp tear’ Mpryeiay yvy POfUm), but 
It is riot till Philostratus that the creative imagination is opposed to /ti/sipnr. 

Cf. Vit. A foil. vL 19, /ri/ojo-u plr Srnuovpy/jrei t etSev, iparrarla W sol t 
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and subjective, and those which have a more universal 
validity. Not, of course, 1 that all the affinities seized 
upon by primitive man proved illusory; but those 
which were not so ceased to be magichl, and became 
scientific. The savage draws no distinction between 
the process Jpy whibh he makes finj and that by which 
his pjriest calls down rain, except that thd latter is a 
professional secret; drugs and spells are used indiffer- 
en cure the sick; asfronomy and astrology are 

parts of the same science. There is, however, a 
difference between the magic, which is purely natural¬ 
istic and th»t which makes mystical claims. The 
magician sometimes claims that the spirits are subject 
to him, not jpecause htf has learned how to wield the 
forces which they must obey, but because he hjts*So 
purged his higher faculties $iat the occult sympathies 
of nature have become apparent to him.* His theosbphy 
claims to be a spiritual illumination, not a scientific 
discovery. The error here is thfe application of 
spiritual clairvoyance to physical relations. The 
insight iiTto reacity, which is unquestionably the reward 
of the pure heart and the single eye, does not reveal to 

us in detail how nature should be subdued to our needs, 

• • 

No spirits from the vasty deep will obey our call, to 
show us where, lies the road to fortune or to ruin. 
Physical science is an abstract inquiry,* which, while 
It keeps to its proper subject—the investigation of the 
relations which prevail in the phenomenal world—Ms self- 4 
sufficient, and can receive nothing on*external authority. 
Still less can the adept usurp Divine powers, ryid bencf 

the eternal Tiaws of the universe to his puny will. * 

• • 

The turbid streams of .theurgy and magyic flowed 
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' into the bro^d river of Christian thought by two 
Channels—the later Neoplatonism, and Jewish Cabbal¬ 
ism. Of the former something has been said already. 
The root-idea 6f the system was that all life may be 
arranged in a descending scale of potencies, forming a 
kind of chain froip heaven to earth. Man, as a 
microcosm, is in contact with every link in the, chaih, 
and can establish relations with all spiritual powers, 
from the superessential One to< the lower spirkS or 
“ daemons.” The philosopher-saint, who had explored 
the highest regions of the intelligence, might ho'pe to 
dominate the spirits of the air, and compel them to do 
his bidding. Thus the door was tnrown wide open 
for every kind of superstition. The Cabbalists followed 
mfucj) the same path. The word Cabbala means “ oral 
tradition,” and is defined Joy Reuchlin as " the symbolic 
reception of a Divine revelation handed down for the 
saving contemplation of God and separate forms.” 1 
In another place he says, “The Cabbala is nothing else 
than symbolic theology, in which not only are letters 
and words symbols of things, but things are symljols of 
other “things.” This method of symbolic interpretation 
was held to Ijave been originally communicated by 
revelation,* in order that persons of holy life might 

1 Reuchlin, De arte cabbalistica : “ Est enim Cabbkla divirae revelationis 
ad salutiferam Dei et formarum separatarum contemplationem traditse 
symbolica receptio, quam qui coelesti sortiuntur afflatu recto nomism^ 
Cabbalici dicuntur, eorum vero disdpulos .cognomesto Cabbaleeos 
appellabimus, et qui alioquin eos imitari conantur, Cabbalistae nominaqdi 
‘sunt” “ 

’The mystical*-Rabbis ascribe the Cabbala to the angel Razael, the 
reputed teacher of Adam in Paradise, and say that this angel gave Adam 
the Cabbala as his lesson-book. There is a dear and sucKnct account of 
the main Cabbalistic docrines in Hunt, Pantheism an 4 Christianity , 
pp. 84-88. j 
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by it attain to- a mystical communion with God, or a 
deification. The CabbaKsts thus held much the samjy 
relation to the Talmudists as the mystics to the 
scholastics in tHe twelfth century. But, as Jews, they 
remained faithful to the two doctrines of an inspired 
tradition and an inspired book, which distinguish them 
from Platonic mystics. 1 " * 

Pico de Mirandola (born 1463) was the first to bring 
the^CabbaM into Christian philosophy, and to unite it 
withms Neoplatonism. Very characteristic of his age 
is the declaration that “ thej-e is no natural science 
which makes^us so certain of the Divinity of Christ as 

Magic and the dCabbala.” 2 For there was at that 

• 

1 But the nodgn that the deepest mysteries should not be entrusted to 
writing is found in Clement and Origen ; cf. Origen, Against Celsus, vi*«6: 
qvk ixtrSwor rfy tuv tolo&tuv cratpnvtiav jr«rreB<rai ypiuprj. ^nd Element 
says : r4 ivippyra, Ka.6d.Tep b ffebt, bbytf rurrefaTot ob ypdpp.aTi. The curi¬ 
ous legend of an oral tradition also appears in Clement ( Hypotyf. <Fragm. 
in Eusebius, H. E. ii. X. 4 ): ’Ioxti/fy Tip Smaiep /cal’Iuidry nal lUrptp ptrb 
Tpy ivitrraaiv TapiSiOKt rpv yvuno b Kbgpos, ofrroi rois Xonrots iroariXois 
to ptSunt,v, ol Si \onroi irbaroKoi rois iftbop.i}KovTti, Hr ett fjv xal Bapvdfias. 
Origen, too, speaks of “ things spoken in private to the disciples.” 

- *The following ejfract from Pico’s Apology may be interesting, as illus¬ 
trating tjx? close conr^xion between magic and science at this period: 

“ On * of the ftiief charges against me is that I am a magician. Have I not 
myself distinguished two kinds of magic? ^One, which the GAeks call 
yotrrcla, depends entirely on alliance with evil spirits, and deserves to be 
regarded with horror, and to be punished ; the other !s magft in the proper 
sense of the word. The fosmer subjects man to the evil spirits, the latter 
makes them serve him. The former is neither an art nor a science j the 
latter embraces the deepest mysteries, and the knowl^ge of the whole of 
^faturo with her powers. While it connects and combines the forces 
scattered by God through the whole world, it does not so much work 
miracles as come to th% help of working nature Its researches into the 
sympathies of things triable it to bring to liglg hidden marvels front the 
secret treasure-houses of the world, just as if it created them itself. As the 
countryman trains the vine upon the elm, so the magician marries tlfc 
earthly object^ to heavenly bodies. His art is beneficial and tjodlike, for 
if brings men to wonde^at the Stories of God, than which nothing conduces 
more to true religion.” 
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period a curious alliance of Mysticism and natural 
^science against scholasticism, which had kept both in 
galling chains; and both mystics and physicists invoked 
the aid of Jewish theosophy. Just as Pythagoras, Plato, 
and Proclus were set up against Aristotle, s6 the occult 
philosophy of the Jews, which on Rs speculative side 

f P 

was mere Neoplatonism, was set up against the divinity 
of the Schoolmen. In Germany; ; Reuchlin(i455-i522) 
wrote a treatise, On. the * Cabbalistic Art," in which a 
theological scheme resembling those of the. Neoplaton- 
ists and speculative mystics was based op occult 
revelation. The book captivated Pope Leo X. and the 
early Reformers alike. o 

The influence of Cabbalism 0 at this period was felt 
nqt ( only in the growth of magic, but in the revival of 
the science of allegorism, which resembles magic in its 

e 

doctrine of ocoult sympathies, though without the 
theurgic element. According to this view of nature, 
everything in the visible world has an emblematic 
meaning. Everything that a man saw, heard, or <$id 
—colours, numbers, birds, beasts, gtfld flowers, the 
various actions of life—was to remind hi in of some- 
thing else. 1 The world was supposed to be full of sacred 
cryptograms, arid every part of the natural order testi¬ 
fied in hieroglyphics 2 to the truths of Christianity. 
Thus the shapirock bears witness to the Trinity, the 

m 

1 .This was a very old theory. Cf. Lecky, Rationalism in'Europe, vol. i. 
p. 264. “ The Clovis of St Melito, who was bishop of Sardis, it is said, 
m the beginning of the s&ond century, consists of a catalogue of many 
hundreds of birds? beasts, plants, and minerals that were symbolical of 
Christian vij+ues, doctrines, and personages." 

1 The analogy between allegorism in religion and the hieroglyphic writ¬ 
ing is drawn out by Clement, Strom. ▼. 4 and 7. 1 
/ 
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spider is an emblem of thS devil, and so forth. This 
kind of symbolism was anfl is extensively used merely > 
as a picture-language, in which there is no pretence 
that the signs are otter than artificial cy conventional. 
The language of signs may be used either to instruct 
those who j cannot understand words, or to baffle those 
who can. Thus, a crucifix may be*as good ae a sermon 
to an*illiterate peasant; while the sign of a fish was 
used by theaearly Christian^ because it was unintelli- 
gible^tft their enemies. This is not symbolism in the 
Sense which I have given to the word in this Lecture. 1 
But it i* otherwise when the type is used as a proof 
of the antityp*e. This latter method had long been in 
use in biblical ejftegesis. % Pious persons found a curious 
satisfaction ifl turning the most matter of fact state¬ 
ments into enigmatic prophecies. Every vesse must 
have its “ mystical ” as well as its natural meaning* and 
the search for “ types ” was a recognised branch of 
apologetics. Allegorism beaJme authoritative and 
dogmatic, which it has no right to be. It would be 
rasn to s§y thaVthis pseudo-science, which has proved 
so attractive to many minds, is entirely valueless. The 
very absurdity of the arguments used by its votaries 
should make us suspect that there is* a dumb logic 
of a more respectable sort behind them. There is, 
underlying this’love of types and emblems, a strong 

1 The distinction, however, would be unintelligible to the savage niiad. 
T<j primitive man a nan^f is a symbol in the strictest sense. Hence, “ the ^ 
knowledge, invocation, and vain repetition of a deity’s name constitutes in 
itself an actual, if mystic, union with the deity named ” (jfevons, Introduce 
tion to the History of Religion, p. *45). This was one of the eWef reasons 
for making a sAret of the cultus, and even of the name of a patron-deity. 
To reveal it wa£ to admit strangers into the tutelage of the national god. 
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conviction that if “ one eternal purpose runs ” through 
, the ages, it tflust be discernible in small things as well 
as in great. Eveiything in the world, if we could see 
things as they are, must be symbolic of the Divine 
Power which made it and maintains it in being. We 
cannot, believe that anything in life is meaningless, 
or has np significknce beyond the fleeting moment. 
Whatever method helps us to realise this is useful, 
and in a sense true. So far as this we may go with the 
allegorists, while at the same time we may be thankful 
that the cobwebs which they spun over the sacrecl 
texts have now been cleared away, so that we can at 
last read our Bible as its authors intended it to be read. 1 

« 

1 1 do not find it possible to give a more honourable place than this to a 
syiiem of biblical exegesis which has still a few defenders. It was first 
developed ti Christian times by the Gnostics, and was eagerly adopted by 
Origen, who fearlessly applied it to the Gospels, teaching that “Christ’s 
actions on earth were enigmas (o hly/nara), to be interpreted by Gnosis.” 
The method was often found useful in dealing with moral and scientific 
difficulties in the Old Testament; it enabled Dionysius to use very bold 
language about the literal meaning, as I showed in Lecture ill. The 
Christian Platonists of Alexandria meant it to be an esoteric method: 
Clement calls it crvfiflo\ucwf <pi\ocro<t>elv. It was held thal.frd /iwnjfia 
uwrmcCis rapaSlSorat ; and even that Divine truths are honoured by 
enigmatic treatment (ij xpii^rr ij ^wrd| ccpvoroiti ri dtlov). But the main 
use of allegorism was pielCstic; and to this there can be no objection, 
unless the pi|ty is morbid, as is the case in many commentaries on the Song 
of Solomon. Still, it can hardly be disputed that thi countless books 
written to elaborate the principles of allegoriftn contain a mass Of futility 
such as it would be difficult to match in any other cl&ss of literature. The 
best defence of thetmethod is perhaps to be found in Keble’s Tract (No. 89) 
on the “Mysticism” of the early Fathers. Keble’s own poetry contain 
many beautiful examples of the true use of symbolism; but. as an apologist 
of allegorism he does •mot 'distinguish between ^ts use and abuse. Yet 
’surely there is a vast difference between seeing in the “glorious sky 
embracing all ” Mype of “ our Maker’s love,” and analysing the 153 fish 
caught in die Sea of Galilee into the square of the 12 Apostles+the square 
of the 3 Persons of the Trinity. 

The history of the doctrine of “signatures,” which is .(he cryptogram 



NATURE-MYSTICISM AND SYMBOLISM 2;3 

• » 

Theosophical- and magical Mysticism culminated in 
the sixteenth and seventeenth centuries.' Just as the ‘ 
idealism of Plotinus lost itself in the theurgic system 
of lamblichus, so the doctrine of Divine immanence 
preached by Eckhart and his school was followed by the 
Nature-Mysticism <pf Cornelius Agrippa 1 and Paracelr 
sqs. 2 The * negative road” had *been discredited by 
LutheT’s invective, and‘Mysticism, instead of shutting 
her eyes to the world of phenomena, stretched forth her 
hand? fo conquer and annex it. The old theory of a 
World-Spirit, the pulsations of whose heart are felt in 
all the life of the universe, came once more into favour. 
Through all phenomena, it was believed, runs an 
intricate network of sympathies and antipathies, the 
threads of which, could they be disentangled, would 

• 

theory applied to medicine, is very curious and interesting, “Citrons, 
according to Paracelsus, are good for heart affectiryis, because they are 
heart-shaped; the saphena riparum is to be applied to fresh wounds, 
because its leaves are spotted as with flecks ^f blood. A species of dentiria, 
whose ro^sresemble teeth, is a cure for toothache and scurvy.”—Vaughan, 
Hours with the Mystics , vol. ii. p. 77. It is said that some traces of this 
quaint superstition survive even in the modem materia medica. The 
alliance between meafcige and Mysticism subsisted for a long time, and 
forms a*curiotr»fcChapter of history. 

1 Cornelius Agrippa of Nettesheim, a contemporary of Reuchlin, Studied 
Cabbalism maiqly as a magical science. He was nominally a Catholic, but 
attacked Rome antj scholasticism quite in the spirit of Luther* His three 
chief works are, Ok the Threefold Way of Knowing God, On the Vanity of 
Arts and Sciences (a gracious attack on most of the professions), and On 
Occult Philosophy (treating of natural, celestial, and religious magic). The 
“magician,” he says, “must study three sciences—physics, mathematics, 
aitheology.” Agrippa’s adventurous life ended in 1533. 

8 Theophrastus Paracelsus (Philippus Bombastus von Hohenheim) was 
bor» in 1493, and died i* 1541. His writings aje a curious mixture of • 
theosophy and medical science: “medicine,” he taught, “has four pillars 
—philosophy, astronomy (or rather astrology), alchemy, and religion.” He*» 
lays great stress on die doctrine that man is a microcosm, and on |he law of 
Divine manifestltion by contraries—the latter is a new feature which was 
further developed by Bdhfce. 

18 
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furnish us with a clue through all the labyrinths of 
natural and supernatural' scp.ence. The age was im¬ 
patient to enter on the inheritance from which 
humanity had long been debarred ’ the methods of 
experimental science seemed tame and slow; and so 
we firid, especially in Germany; an extraordinary 
outburst 6 f Nature-^VIysticism—astrology, white magic, 
alchemy, necromancy, and wllat not—such as'" Chris¬ 
tianity had not witnessed before. These pseudo¬ 
sciences (with which was mingled much real pfbgress 
in medicine, natural history, and kindred^ sciences) 
were divided under three provinces or “ vincula ”— 
those of the Spiritual World, which were mainly 
magical invocations, diagrams, and signs; those of the 
Sejestial World, which were taught by astrology; and 
those of the Elemental World, which consisted in the 
sympathetic influence of .material objects upon each 
other. These secrets (it was held) are all discoverable 
by man ; for man is a microcosm, or epitome of the 
universe, and there is nothing in it with which he ^can¬ 
not claim an affinity. In knowing himselfy he knows 
both. God and all the other works that God h^s made. 

The subject of‘Nature-Mysticism is a fascinating 
one; buf I must here confine myself fjb its religious 
aspects. An attempt was soon made, by Valentine 
Weigel (15313-1588), Lutheran pastor at Tschopau, to 
bring together the new objective Mysticism—freed fmm ^ 
its superstitious <el$rifents—and the' traditional subject- 
1 ive Mysticism yfhich the Middle Ages had hanfied 
* down fromTfionysius and the Neoplatonists. Weigel’s 
cosmofogy Is f based on that of Paracelsus; and his 
psychology also reminds us of him! Man is a micro- 
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cosm, and his nature has three parts—the outward 
material body, the astral spirit, and the immortal soul, 
which bears the image of God. The three faculties of 
the'soul correspond * to these three parts; they are 
sense, reason ( Vemunfi), and understanding ( Ver¬ 
st and). %hese are* the “ three eyes ” by which*we get 
knowledge. The sense perceives material, things ; the 
reason, natural science* and art; the understanding, 
whicj^ he a'iso calls Jhe spark, sees the invisible and 
Divine. follows the scholastic mystics in distin¬ 

guishing between natural and supernatural knowledge, 
but tyis method of distinguishing them is, I think, 
original. Natural knowledge, he says, is not conveyed 
by the object; it is the percipient subject which creates 
knowledge out of itself. The object merely provokes 
the consciousness into activity. In natural knowledge 
the subject is “active, not passive ”; all that appears 
to come from without is really evolved from within. 
In supernatural knowledge the opposite is the case. 
Th® eye of the “ understanding,” which sees the Divine, 
is the SpSrk in the centre of the soul where lies the 
Divine Image. In this kind of cognition the subject 
must be absolutely passive; its thoughts must be as still 
as if it were (lead. Just as in natural knowledge the 
object does not,co-operate, so in supernatural know¬ 
ledge the subject does not co-operate. Yet this 
sapematural knowledge does not come from without. 
The Spirit and Word of God art .within us. God is 
Himself the eye and the light in thb: soul, as well as 
the object which the eye sees by this light. Super-*" 
natural knowledge flows from within outwards/and in 
this way reserhbles natural knovdedge. But ^|nce God 
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is both the eye that sees and the object which it sees, 
it is not we who know God, so much as God who 
knows Himself in us. Our inner man is a mere 
instrument oL God. V 

Thus Weigel, who begins with Paracelsus, leaves off 
somewhere near Eckhart—and Eckhart in nis boldest 
mood. But his chief concern is to attack the Biblio¬ 
laters (' Buchstabentheologeh ) irf the Lutheran Church, 
and to protest against the unethical dogirih of imputed 

> f 

righteousness. We need not follow him into either of 
these controversies, which give a kind of accidental 
colouring to his theology. Speculative Mysticism, 
which is always ihe foe of formalism and dryness in 
religion, attacks them in whatever forms it finds them ; 
and so, when we try to penetrate the essence of 
Mysticism by investigating its historical manifestations, 
we must always consider what was the system which in 
each case it was trying to purify and spiritualise. 
Weigel’s Mysticism moves in the atmosphere of L utheran 
dogmatics. But it also marks a stage in the general 
development of Christian Mysticism,, by giving a posit¬ 
ive yalue to scientific and natural knowledge as part of 
the self-evolution of the human soul. “ Stjidy nature,” 
he says, u physics, alchemy, magic, etc.; for it is all in 
you, and you become what you have learnt!' It is true 
that his religious attitude is rigidly quietistic ; but this 
position is so inconsistent with the activity which «he 
enjoins on the “ reason,” that he may claim*the ^redit of 
having exhibited the contradiction between the positive 
“and negative methods in a clear light ; and to prove a 
contradiction is always the first step towards solving it 
A OM#re notable effort in the same direction was 
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that of Jacob Bohme, who, though he, had studied 
Weigel, brought to his thsk - a philosophical genius 

which was all his own, 

• * 

Bohme was born in 1575 near Gorlitz, Where he after¬ 
wards sealed as a shoemaker and glover. He began to 
write in i r 6 1&, and *n spite of clerit^tl opposition, which 
silence^ him for five years, he produced a number of 
treatises between that date and his death in 1624. 

Bttfcrpe professed to write only \vhat he had “ seen ” 
hy Divine Illumination. His visions are not (with 
insignificant exceptions) authenticated by any mar¬ 
vellous signs $ he simply asserts that he has been 
allowed to see iytb the heart of things, and that the 
very Being of, God has been laid open to his spiritual 
sight. 1 His was that type of mind to which euefy 
thought becomes an image, and a logical process is 
like an animated photograph. “ I am’myself my’own 
book,” he says; and in writing; he tries to transcribe 
on pajJfer the images which float befofe his mind’s eye. 
If lie fails, it js because he cannot find words to 
describe wjjat he is seeing. Bohme was an unlearned 

man: but when he is content to describe his visions in 

7 • 

1 “I saw,” he Says, “the Being of all Beings, the Ground and the 
Abyss j also, the birth of the^foly Trinity; the origin and first state of the 
world and of all creatSres. I saw in myself the three worlds—the Divine 
or angelic world; the dark world, the original of«Nature; and the 
external world, as a substance spoken forth out of the two spiritual worlds. 
... In my injvard mai^ I saw it well, as in a great deep; for I saw right 
th{pugh as into a chao^ where everything lay wrapped, but I could not 
unfold it Yet from time to time it opened itself Svithin me, like a growing • 
plant For twelve years I carried it about within me, Before I could bring 
it forth in any external form; till afterwards it fell upon me, like a bursting 
shower that kilftth wheresoever it lighteth, as it will. Whatever I could 
bring into outwardness, that I wrote down. The work is none of mine s I 
am but the Lord’sInstrument, whereyrith He doeth what He^rill.” 
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homely German, he is lucid enough. Unfortunately, 
the scholars who soon 'gathered round him supplied 
him with philosophical terms, which he forthwith 
either personified — for instance the word “ Idea ” 
called forth the image of a beautiful maiden—or used 
in a sense of his pwn. The stud^ of Paracelsus ob- 

r„ 

scured his .style still more, filling his treatises^with a 
bewildering mixture of theosophy and chemistry. The 
result is certainly that much of his work is»*dmost 
unreadable; the nuggets of gold have tb be dug out 
from a bed of rugged 'Stone; and we cannot be sur¬ 
prised that the unmystical eighteenth century declared 
that “ Behmen's works would disgrace Bedlam at full 
moon.” 1 But German philosophers have spoken with 
i^uerence of “ the father of Protestant Mysticism,” who 
“ perhaps only wanted learning and the gift of clear 
expression to become a German Plato ”; and Sir 
Isaac Newton shut hjmself up for three months to 
study Bohme, whose teaching on attraction £nd the 
laws of motion seemed to him to have great value. 2 

For us, he is most interesting as marking the transi¬ 
tion from the purely subjective type of. Mysticism to 
Symbolism, or rather as the author of • a brilliant 
attempt to fuse the two into* 1 - pne system. In my 

brief sketch of Bohme’s doctrines I shall illustrate his 

'1 

teaching' from* the later works of William Law, who is 
by far its best exponent. Law was an enthusiastic 
admirer of Bohme, and being, unlike,his master, a man 
of learning aftd a practised writer, wa§ able to bring 

r. <-• 

1 This ii from Bp. Warburton. “ Sublime nonsense, faimitable bom¬ 
bast, fustian not to be paralleled,” is John Wesley’s verdict 
* See Oveifln, Life of William Lap, p. l88. 
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order out of the chaos in wliich Bohme left his specula¬ 
tions. In strength of intellect Law * was Bohme’s 
equal, and as a writer of clear and forcible English he 
has few superiofs. * . 

Bohme’s doctrine of God and the world resembles 
that of oth|r specalative mystics, but he contributes a 
new element in the great stress which he lays on 
antithesis as a law of being. “In Yes and No all 
things consist,” hq says.* ( No philosopher since 
^Heraclitus .and Empedocles had asserted so strongly 
that “ Strife is the father of §11 things.” Even in the 
hidc^n lif&-6f the unmanifested Godhead he finds the 
play of Attraction and Diffusion, th£ resultant of which 
is a Desire for manifestation felt in the Godhead, As 
feeling this desire, the Godhead becomes “ Darknesg” ; 
the light which illumines the darkness is*the Son. 
The resultant is the Holy Spirit, in, whom arise the 
archetypes of creation. So he explains Body, Soul, 
and Spirit as thesis, antithesis* and .synthesis; and the 
same formula serves to explain Good, Evil, and Free 
Will; Angels,*I}evils, and the World. His view of 
Evi? is ndt very consistent; but his final doctrine is 
that the object of the cosmic process is to exhibit the 
victory of Good over Evil, of Love ovfer Hatred. 1 He 
at least has £he merit of showing that strife is so 
inwoven with our lives here that we gannot possibly 
'Soar above the conflict between Good and Evil. It 
|nust be observed that Bohme repudiated the doctrine 
that there is any evolution of G#d in time. “ I say 

4 W • 

1 1 have oquitted Bohme’s gnostical theories as to the seven Quellgeister 
as belonging rather to theosophy than to Mysticisjn. The resemblance to 
Basilides is here rather*striking, but it. must be a pure coincidence. 
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not that Nature is God,” he says: “ He Himself is all, 
and communicates His powqr to all His works.” But 
the creation of the archetypes was not a temporal _ 
act. * 

Like other Protestant mystics, he lays great stress 
on the > indwelling presence of Christ. a And, con¬ 
sistently 'with this belief, he revolts against the 
• > 

Calvinistic doctrine of imputed righteousness, very 
much as did the Cambridge- Platonists a little Jater. 
“That man is no Christian,” he says, “who dotlj, 
merely comfort himself ivith the suffering, death, and 
satisfaction of Christ, and doth impute it ( tb‘ himself as 
a gift of favour, remaining himself stilt a wild beast and 
unregenerate. ... If this said sacrifice is to avail for 
mCj it must be wrought in me. The Father must 
beget HL Son in my desire of faith, that my faith’s 
hunger may apprehend Him in His word of promise. 
Theij, I put Him on, in His entire process of justifica¬ 
tion, in my inward ground; and straightway-there 
begins in me the killing of the wrath of the devil, 
death, and hell, from the inward power of Christ’s 
death. I am inwardly dead, and He is my life; I live 
in Him, and not in niy selfhood. I am an instrument 
of God, whbrewith He doeth what He will.” To the 
same effect William Law says, “ Cfirist given for us is 
neither more por less than Christ given into us. He 
is in no other sens# our full, perfect, and sufficient 
Atonement, than a? His Mature and spirit are born an<J 

formed in us.” LaW also insists that the Atonement 

* 

was the effect, not of the wrath, but of the love of God. 
“ NeitherOreason nor scripture,” he says, " wilJ allow us 
to bring Wr^th into God Himself, as a temper of . His 
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mind, who is only infinite, unalterable, overflowing 
Love.” “ Wrath is atondd when sin is extinguished.” 
This revolt against the forensic theory of the Atone¬ 
ment is very characteristic of Protestanf Mysticism. 1 

The disparagement of external rites and ordinances, 
which we b&ve foflnd in so man^ mystics, appears In 
William Law, though he was himself precise in ob- 
serving all the rules of the English Church. “ This 
pearl 5 of eternity is* the Church, a temple of God 
lyithin theeythe consecrated place of Divine worship, 
where atone thou canst worship God in spirit and in 
trutly I spirit, because thy spirit is that alone in 
thee which can uitite and cleave unto God, and receive 
the working of the Divfne Spirit upon thee. In truth , 
because this adoration in spirit is that truth and resdhy 
of which all outward forms and rites, though in¬ 
stituted by God, are only the figure for a time * but 
this worship is eternal. Accustom thyself to the holy 
servic# of this inward temple. In the midst of it is 
th» fountain of living water, of which thou mayst 
drinl^ an8 live for ever. There the mysteries of thy 
. redemption*are celebrated, or rather opened in life and 
power. There the supper of the Lamb is kept; the 
bread that came down from heaven, that giveth life. to 
the world, is tky true nourishment: all is done, and 
known in real experience, in a living .sensibility of the 
y&rk of God on the soul. There fhe birth, the life, the 
sufferings, the deajh, the resurrection* and ascension of 
Christ, are not merely remembered, tut inwardly found 
and enjoyed as the real states of thy soul, which has 
followed Cifri«t in^the regeneration. When orfce thou 

1 And of English Mysticism beyre the Reformation; A p, 308. 
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art well grounded in this inward worship, thou wilt 
have learnt to live unto- God above time and place. 
For every day #ill be Sunday to thee, and wherever 
thou goest. thcfu wilt have a priest, a church, and an 
altar along with thee.” 1 

In his teaching &bout faith and- 5 love, Law follows 
the best mystical writers; but none before him, -I 
think, Attained to such strong and growing eloquence 
in setting it forth. f ‘ Thdre ■ is but one salvation for 
all mankind, and the way to it is one; ,^nd that is, thg 
' desire of the soul turned to 'God. This desire brings 
the soul to God, and God into the soul; jjt unites* with 
God, it co-operates with God, and is one life with God. 

O my God, just and true, how 1 great is Thy love and 
rrieircy to mankind, that heaven is thus everywhere 
open, and Christ thus the„ common Saviour to all that 
turd the desire of their hearts to Thee ! ” And of love 
he eays: “ No creature can have any union or com¬ 
munion withi the goodness of the Deity till its life is a 
spirit of loye. This is the one only bond of union 
betwixt Gdd and His creature.” “„Love ha's no by- 
ends, .wills nothing but its own increaseeverything is . 
. as oil to its flame. The spirit of love does not want 
to be rewarded, honoured, or esteemed; its only desire 
ft td propagate itself, and become the blessing and 
happiness of ‘everything ^that wants it.” 

The doctrine of the Divine spark ( synteresis ) is hfid 
by Law, but in at more definitely Qiristian form thjm 
by Eckhart. “ If 6 Christ was to raise a new life like 
- 4 „ * s 

1 From i;the Spirit of Prayer. ^The sect of Behmenigts in Germany, 
flnlike Law, attended no church, and took no p$rt in the fiord’s Supper. 

—Overton, Jjpji of Williom Lam, p. 314. 
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His own in every man, then every man.must have had 
originally in the inmost spirit of his life a seed of 
Christ, or Christ as a seed of heaven, lying there in a 

9 I 

state of insensibility, out of which it‘could not arise 
but by the mediatorial power of Christ. . . . For 
what coulc^begin “to deny self, if there were not somer 
thingjn man different from self? . . . .The Word Of 
God is the hidden treasure of every human soul, 

e 

immyi;ed under flesh and mood, till as a day-st^r it 
^trises # in our hearts, and changes the son of an earthly 
Adam into i a son of God.” » Is not this the Platonic 
docjtine of anamnesis, Christianised t in a most beautiful 
manner? • . * 

Very characteristic * of the later Mysticism is the 
language which both Bohme and Law use about'?he 
future state. “The soul, when it departs from the 
body,” Bohme writes, “needeth not* to go far; for 
where the body dies, there is heaven and hell. God is 
there?and the devil; yea, each in *his own kingdom. 
There also is paradise; and the soul needeth only to 
ent^f through the deep door in the centre." Law is 
very empfiatjc^ in asserting that ^heaven ’and hell are 
states, hot places, and that they arp “ no foreign, 
separate, and imposed states, adjudged to u§ by the 
will of God.” i‘ Damnation,” he says, “ is the n&fuAl, 
essential state of our own disordered nature, which is 
impossible, in the nature of the thing, to be anything 
41se but our own hell, both here and hereafter.” 

“ There is nothing that is supernatural,” he says vexyK 
finfelj* “ in the whole system of our redempfidn. 
Every pari of it^has its gifcund in the worlAngs and 
powers of pature, and all qur redemption isVnlv nature 
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art well grounded in this inward worship, thou wilt 
have learnt to live unto- God above time and place. 
For every day Will be Sunday to thee, and wherever 
thou goest thdii wilt have a priest, a church, and an 
altar along with thee.” 1 

In his teaching fibout faith and 1 ' love, Law follows 
the best mystical writers; but none before him, T 
think, ^Stained to such strong and growing eloquence 
in setting it forth. “ Thdre • is but one salvation for 
all mankind, and the way to it is one; ,an<£ that is, th$ 
desire of the soul turned to God. This des«e brings 
the soul to God, and God into the soul; it unites^with 
God, it co-operates with God, and is one life with God. 

O my God, just and true, how great is Thy love and 
nte'ey to mankind, that heaven is thus everywhere 
open, and Christ thus the,, common Saviour to all that 
turrf the desire of their hearts to Thee ! ” And of love 
he eays: “ No creature can have any union or com¬ 
munion with'the goodness of the Deity till its life is a 
spirit of loye. This is the one only bond of union 
betwixt God and His creature.” “.Love hafe no by- 
ends, .wills nothing but its own increaseeverything is . 
as oil to its flame. The spirit of love does not want 
to be rewarded, honoured, or esteemed; its only desire 
ft t6 propagate itself, and become the blessing and 
happiness of everything Jthat wants it.” 

The doctrine of the Divine spark ( 'synteresis ) is hffld 
by Law, but in at more definitely Christian form thgin 
by Eckhart. "If*Christ was to raise a new life like 

* » ... * « 

1 From jthe Spirit of Prayer. ^The sect of Behmenigts in Germany, 
Unlike Law, attended no church, and took no p&t in the Cord’s Supper. 
—Overton, Ipift of William Law , p. 214. 
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His own in every man, then every man.must have had 
originally in the inmost spirit of his life a seed of 
Christ, or Christ as a seed of heaven, lying there in a 
state of insensibility, out of which it ’could not arise 
but by the mediatorial power of Christ. . . . For 
what coulc^ begin *to deny self, if there were^not somdr 
thingjn man different from self? . . . .The Word Pf 
God is the hidden treasure of every human soul, 
immjupd under flesh and *blood, till as a day-star it 
.arises^ in our hearts, and changes the son of an earthly 
Adam »to ( a son of Gbd.” * Is not this the Platonic 
doc|tine of anamnesis, Christianised # in a most beautiftil 
manner ? • # 

Very Characteristic ’ of the later Mysticism is the 
language which both Bohme and Law use abou^fhe 
future state. “ The soul, when it departs from the 
body,” Bohme writes, “needeth not* to go far; for 
where the body dies, there is heaven and hell. God is 
therefand the devil; yea, each in *his own kingdom. 
There also is JParadise; and the soul needeth only to 
ent^f through the deep door in the centfe," Law is 
very empfiatjc^ in asserting that # heaven %nd hell are 
states, hot places, and that they arj “ no foreign, 
separate, and imposed states, adjudged to us by the 
will of God.” Damnation,” he says, “ is the nltuAl, 
essential state of our own disordered nature, which is 

impossible, in the nature of the thing, to be anything 

• • 

41se but our own hell, both here and hereafter.” 

“ There is nothing that is supernatural,” he says ver^ 
finfeljg “ in the whole system of our redemption. 
Every par t pf it # has its gifound in the workings and 
powers of,nature, and all qur redemption isVnly nature 
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set right, or rpade to be that which it ought to be. 1 
There is nothing that is Supernatural but God alone. 

. . . Right ancf wrong, good and evil, true and false, 
happiness and "misery, are as unchangeable in nature 
as time and space. Nothing, therefore, can be done to 
any creature supernaturally, or in a Way that is without 
or contrary t<? the powers of nature; but every thing 
or creature that is to be helped, that is, to have any 
good done to it, or any evil taken' out of it, cap,, only 
have it done so far as the powers of nature are able, 
and rightly directed to ^effect it.” 2 , ~ 

It is difficult to abstain from quoting more passages 
like this, in which Faith, which had bedh so long directed 
only to the unseen and unknown, sheds her bright 
bed«as over this earth of ours, and claims all nature for 
her own. The laws of nature are now recognised as 
the laws of God, and for that very reason they cannot 
be btoken or arbitrarily suspended. Redemption is a 

1 This stimulating doctKne, that the soul, when freed from impediments, 
ascends naturally and inevitably to its “ own place,” is put into the moQth 
of Beatrice by Dante (Paradiso, i. 136)— 

“ Non dei piil ammirar, se bene stimo, 

Lo tuo salir, se non come d’un rivo . * 

Se d’alto monte scende giuso ad i '10. 

Maraviglia sarebbe in te, se privo 
D’impedimento giu ti fossi assiso, 

Com’ a terra quieto fuoco Vivo. 

Quinci rivolce inver lo cielo il vtBo.” 

* It may be interesting to compare the following passage from George 
Fox, which dramatises the irruption of natural science, with its faith as 
fixed laws, into the sphere of the religious consciousness:—“.One morning, 
while I was sitting by the fire, a great cloud came, over me, a temptatiqp 
-beset me; and I sat still.c It was said, All things come by Nature ; and 
‘the elements and, stars came over me, so that I was in a manner quite 
clStiAed by it And as I sat still under it and let it alone, a living hope 
a&d a true ypice arose in me, which mid, There is a living <Sod who made 
all things. Immediately the cloud and temptadomvanished away, ahd life 
rose over it all^my heart was glad, and I praised the living ^Jod.” 
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law of life. There will come a time, 1 “ the time of the 
lilies,” as Bdhme calls ^ it,. when all ’nature will be 
delivered from bondage. “ All the design of Christian 
redemption,$Sys Lhw, “ is to remove .everything that 
is unheavenly, gross, dark, wrathful, and disordered 
from every^ part® of this fallen world.” No text is 
oftener in nis mouth than the words of St. *Paul which 


I read as the text of *this Lecture. That “ dim sym¬ 
pathy” of *the hunjart spirit with the life of nature 

whffcli* Plotinus felt, but which mediaeval dualism had 

• ** 

almolt quenched, has now becpme an intense and happy 
consciousness of community with all living things, as 
subjects of one ajl-embracing and unchanging law, the 
law Of perfect love. Magic and portents, apparitions 
and visions,* the raptures of “ infused contemplatjpn ” 
and their dark Nemesis of Satanic delusions, can no 
more trouble the serenity of him who has learnt to see 
the same God in nature whom he has found ip the 
holy place of his own heart. * , 

^It was impossible to separate Law from the “blessed 
BehmeiVj” whosq disciple he was proud to profess 
himself. •But in putting them together I have been 
obliged to depart from the clfronological order, for 
the Cambridge Platonists, as they ar£ usually called, 
come between.^ This, however, need cause no confu¬ 
sion, for the Platonists had no direct, influence upon* 
iaw. Law, Nonjuror as well as mystic, remained a 


High Chifrchmart by sympathy, apd hated Rational¬ 
ism ; while the Platonists sprang from an Evangelic^ 


1 So we may feirly say, if we remember that we are speaking of what 
transcends tinSe. Neither Bohme n ctt Law looks forward toV golden age 
on this earth. * * 
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school, were never tired of extolling Reason, and 
regarded Bohme as a fanciful^" enthusiast.” 1 And yet, 
we find so veiy much in common between th&Platon- 
ists and William Law, that these party differences 
seem merely superficial. The same' .exalted type of 
.Mysticism appears in both. a 

The group of philosophical divines, who had their 
centre in some of the Cambridge colleges towards the 
middle of the seventeenth century r . furnishes one of the 
most interesting and important chapters io, the history 
of our Church. Never „ since the time of ,the early 
Greek Fathers had any orthodox communion produced 
thinkers so independent and yet soothoroughly loyal 
to the Church. And seldom has the Christian temper 
faapd a nobler expression than in the lives and writ¬ 
ings of such men as Whichcote and John Smith. 2 


1 Htnry More’s judgment is as follows : “Jacob Behmen, I conceive, is 
to be; reckoned in the number of those whose imaginative faculty has the 
pre-ertflnence above the rations,!; and though he was a good and holy 
man, his natural completion, notwithstanding, was not destroyed^but re¬ 
tained its property still; and, therefore, his imagination being very busy 
about Divine things, he could not without a miracl’fail of becomingTm 
enthusiast, and of receiving Divine truths upon the r.account of the strength 
and vigour of his fancy; which, being so well qualified with holiness and 
sanctity,"proved not unsuccessful in sundiy apprehen^yns, but in others it 
fared with him after the manner of men, th^ sagacity of his imagination 
failing him, as well as the anxiety of reason does others of like integrity 
with himself.” o 

' Canon G. G. Perry, in his Students’ English Church History, disposes 
*oi this nqble group qf men in one contemptuous^ paragraph, as a “class of 
divines who were neither Puritans nor High Churchmen,” and makes ^e 
astounding statement that “ to the school thus commenced, the deadness, 
carelessness, and indifference prevalent in the eighteenth 'century are in 
Jtyge measure to be attribqfed.” It is of these vety same men that Bish 8 p 
Lfiurnet writes, that if they had not appeared to combat the “ laziness 
and negligence,”'the “ease and sloth” of the Restoration clergy, “the 
Qrarch had quite lost her esteem over the nation.” A]pander Knox 
{Works, rot lii. p. 199) speaks of the rise of this school as a great instance 
if the design off Providence to supply to the Citurcn what had- never before 
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These men made no secret of their homage to Plato. 
And let It be noticed that they were students of Plato 
and Ptcjpnus^more than of Dionysius and his succes¬ 
sors. their PktoniSm is not of the debased Oriental 
type, and is 'entirely f ree f rom self-absorbed quietism. 
The via negative 4 has disappeared as completely in 
their writings as in those of Bohme; the w’orld is for 
them *as for him the mirror of the Deity; but, being 
philosophers* and no£ physicists,. they are most inter¬ 
ested* ih claiming for religion the whole field of intel¬ 
lectual life, lliey are fully qonvinced that there can 
be mo ultimate contradiction between philosophy or 
science and Christian faith; and thae accounts not 
only for their praise pf “ reason,” but for the happy 
optimism wttich appears everywhere in their writings. 
The luxurious and indolent Restoration clewgy, whose 
lives were shamed by the simplicity agd spirituality of 

the Platonists,' invented the word “ Latitudinarian ” 

» 

to thijow at them, “a long nic'kname which they have 
taught their tongues to pronounce as roundly as if it 
were shorter thin it is by four or five syllables ”; but 
thejf couM«not deny that their enemies were loyal sons 
of the Church'"^ England. 1 Whaft the Platonists meant 


been produced, writers whe^ do “ full honour at once to the elevation and 
the rationality of Cljristia^,piety. ... In their writings we are invited to 
ascend, by having a prospect opened before us as luminous as it is sub-, 
lime. . . . They are svidh writers as had never before existed. . . . No 
ORurch but the English Church could have produced them." Of John 
Smith he says, “My value for him is beyond what words can do justice 
t*>.” The works of Vfhichcote, Smith, Cudworth, and Culverwel are 
happily accessible enough, and I beg my readers to study them at firs?! 
band. I do not believe that any Christian could rise fmn the perusqj of 
the two first-named without having gained a lasting benefit in the deepen- 
ing of his spiritual life and heightening of his faith. * 4 

1 A writer, who sign? himself S. P. (probably Simon fl|trick, bishop at 
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by making reason the seal of authority may be seen 
by a few quotations from Whichcote and Smith, who 
for our purpose are, I think, the best representatives of 
the school. Whichcote answers- Tuskney, who had 
remonstrated with him for “ a vein of doctrine, in 
which season hath too much given to it in the mys¬ 
teries of faith ”;—“ Too much ” and “ tod often ” on 
these points! “The Scripture-is full of such "truths, 
and I discourse on them too much and too often 1 Sir, 
I oppose not rational to spiritual, for spiritual^ iftost 
rational.” Elsewhere he writes, “ He tliat gives 'reason 
for what he has said, has done what is fit to .bd .done, 
at]d the mostr A that can be done”,. “Reasen is the 
Divine Governor of man’s lifeit is the very voice of 
Qpd.” “ When the doctrine of the Gospel becomes 
the reason of our mind, it will be the principle of our 
life.”, “ It ill becomes us to make our intellectual 
faculties Gibeonites.” 1 How far this teaching differs 
from the frigid “common-sense” morality prevalent 
in the eighteenth century, may be judged from the 
following, which stamps Whichcote as a genuine 
mystic. “Though liberty of judgment be«\£verybne’s 
right, "yet how ’few 'there are that muke use of this 
right! For.,thfe use of this right doth depend upon 
self-improvement by meditation, ccftjsfclera'tion, examina¬ 
tion, prayer, and the like. These are things antece- 


Ely), in a pamphlet called A Brief Account of the new Sect of Latitude 
Jien (1662), vindicates tKeir attachment^ the ‘'- virtuous Mediocrity ” *>f 
Zht Church of England, a£ distinguished from the “ meretricious gaudiness 
jpof the Church of .Rome, and the squalid slSttety of fanatic conventicles.” 
d * Compare with thes#. extracts the words of Leibnitz: “To despise 
rfason in patters of religion is to my eyfes oertain proBf either of an 
obstinacy that ljprdar* on fanaticism, or, whaMs wbrte, of hypocrisy. “ 
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dent and prerequisite.” John Smith, in,a fine passage 
too long to j^uote in full,|says: “ Reason in man being 
lumen famine^ a li^ht flowing from the Fountain and 
Father of lights . s . was to enable rflan to work out 
of himself all those notions of God which are the true 
groundworfcM>f loVe and obedienge to God, and con- 
fdrmity to Him. . . . But since man’s fall from God, 
the inward virtue and vigour of reason is much abated, 
tiie spi^l having sufifefed a trrepoppvpaK, as Plato speaks, 

4 defiuviunt pemarunt. , , . And therefore, besides the 
truth .ofknaturaj inscription, *God hath provided the 
truth* of Divine revelation. . . . BuJ; besides this out- 
•ward revelation, tfiere is also an inward impression of 
it. . . . which is in a fnore special manner attributed 

»* , ft 

to Gtftl. . . . God only can so shine upon our glassy 
understandings, as to beget in them a picture of Him¬ 
self, and turn the soul like wax or clay to the seal of 
His own ligjjtf-and love. He t that made our soifls in 
His «wn image and likeness can easily find a way 
into them. Tijf Word that God speaks, having found ■> 
a *w^y into ■ the-- spul, imprints itself there as with the 
point t>f a cfianj^hd,;.. . . It is Go<J alone that acquaints 
the soul with «jjhe truths of revelation, and also 
strengthens ajrff Jtai^es the soul to better apprehen¬ 
sions even natural truth, God being that in the 
intellectual world which the sun is in the sensible, as 


scSrne of the anciept Fathers love to speak, and the 
ascient philosophers top, who meant God by-their* 

Inttllectus Agerts} Vhogfi* prefer '“— L - _ _ SS*®-- 

to be not so much to enlighten^ 

faculty.” * ; # V / _ 

, y ! ^S« Appendix C, 11 ^ 

. i i ... me. 
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The Platorysts thus lay great stress oh the inner * 
light, and identify jt with the^ purified reason. The best 
exposition of their teaching on this head is ^Smith's 
beautiful sernfon on “ The True Way or Method 
of attaining to Divine Knowledge.” “Divinity,” he 
says, “ is g, Divine Jife rather than k Divine science, to 
be understood rather by a spiritual sensation than by 

f P t 

any verbal description. A good life is the prolepsis 
of Divine science—the fear of ® the Lord is the be? 
ginning of vWsdom. Divinity is a true, efflux from thp 
eternal light, which, like the sunbeams, does, not only 
enlighten, but als9 heat and enliven ; and therefore our 
Saviour hath in His beatitudes connfcxt purity of heart 
to the beatific vision." “ Systems and models furnish 
j-Jut a poor wan light,” compared with tha#,which 
shines in purified souls. .“To seek our divinity merely 
in books and writings is to seek the living among the 
dead ” : in these, “ truth is often not so much enshrined 
as entombed.” “ That which enables u$ to knew and 
understand aright the things of God, jnust be a living 
principle of holiness within us. The sun' p of. truth 
nevec shines into any unpurged souls. . Such as. 
men themselves are, such will God, Himself seem to 
be. . . . Some men have too bad hearts to have good 
heads. ... He that will find truth n\ust §eek it with a 
free judgment and a sanctified mind.” 

Smith was well read in. mystical theology, and #as 
aware how much his ide^. differed frd^n that .of 
Dionysian Mysticism. His criticism of the via negativa 
iS. so admirable that J must quote part of it. “ Good 
men . ? . are content and ready to den^ themselves 
for God. C I mean not thattfiey^hould deny their own # 
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reason, as lome would have it, for that ; w£p to deny a 
beam of Divine light, ant* so to deny God, instead of 
denyinffoursel^es foj Him. ... By self-denial, I mean 
the soul's quitting <*11 its own interest in itself, and an 
entire resignation of itself to Him as to all points of 
service anttoduty; and thus the sowl loses itself in God, 
and ljves in the possession not so much of its own 
being as of ,£he Divinity, desiring only to be great in 
'God,,, tp«-gJory in His light, and spread itself in His 
feihesg; to*be. filled always by Him, and to empty 
itself again into Him ; to receive all from Him, and to 
expehd all fer Him; and so to live, pot as its own, 
but as God’s." ^Wicked men “maintain a meutn and 
tuum bet weep God and* themselves,” but the good man 
is abl& to make a full surrender of himself, “ triumph- 
ing in nothing more than in* his own nothingness, and 
in the allness of the Divinity. But, indeed, this his 
being nothing is the only way $0 be all things; thfe V his 
having nothing the truest way of possessing all things. 

’ * ’ spirit of religion is always ascending up¬ 
ward ; and, spreading itself throughVhe whole essence 
of the. soul, loosens it from a ^elf\onfinemer?t and 
narrowness} and so renders it more capacious of Divine 
enjoyment. . . . Thq spirit of a good man is always 
drinking in fountain-goodness, and fills itself more and 
more, till it be filled with all the fulness‘bf God.” “ It 
is not a melancholy kind of sitting still, and slothful 
waiting, tj^at speaks metjf enlivened^'by the Spirit and * 
power of God. It is not religion to stifle and smother' 
those active p&wers and principles which are'within us. 
*-* ^0 flot walk up and down tfie world 

merely likd|%feosta j^itid sfedows ; btt& tWfey*are indeed 
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living men^hy a real participation from if im who is 
Indeed a quickening- Spirit;” p 

“ Neither were ii: an happiness r worth *the having for 
a mind, like atf hermit sequestfeedrfrom all things else, 
to spend ah ‘eternity in self-converse and the enjoy¬ 
ment of sttOh a’ diminutive superficial nothing as itself 
is. . . . We .read in the Gospel of such a question of 
our Saviour’s, What "went ye out into the,wilderness to 
see ? We may invert it, What ° 3 o you return .wifchjn 
to see? A soul confined within the ‘private and 
narrow cell of its own particular being ? Such a soul 
deprives itself of all that almighty and essential "glory 
and goodness which shines rouncf about it, which 
spreads itself throughout the Whole universe; I say, it 
deprives itself of all this, for the enjoying of such a 
poor, petty, and diminutive thing as itself is, which yet 
it can never enjoy truly in such retiredness.” 

The English Platonists are equally sound on the 
subject of ecstasy. Whichcote says: “ He daith not 
know God at alUas He is, nor is he-, in a, good state 
of religion, who/’doth not find in himself at times 
ravishirtgs witK sw r eet and lovely considerations of- 
the Divine perfections.” And Smith: “ Who can tell 
the delights of those mysterious converses with the 
Deity, when reason is turned into,»sense, and faith 
become^ vision ? The ftuit of this knowledge is 
sweeter than honey and, the honeycomb. .... By %e 
Platonists’ leave, ‘this life an^} knowledge |that of the 
4 contemplative man 7 ) peculiarly .belongs to the true 
£nd sober Christian. <* This l^fe is nothing else but an 
infant-Christj. .formed in his sd^. ihHst hot 

rnistaket ^ ldowledge & heif. but tn^ infancy.” 
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V^hile we®are’ here, “our own imaginative powers, 
which are perpetually attending the best' acts of our 
souls, will tA^breathing a gross dew upon the pure 
glass of our understandings.” * > ' 

“ Heaven is first a temper, then a place,? says. Which- 
cote, and -^oith^ays the same ajtout hell; . ■ '* Heaven 
is not^ a thing without us, nor is happiness anything 
distinct fropi a true conjunction of the mind with 
Gqd,,” ni .‘[.Th ough v/e could'suppose ourselves to be at 
Jruce^ with* heaven-, and all Divine displeasure laid 
asleep; yet would our own sins* if they continue unmorti¬ 
fied,* make an Aitna or Vesuvius yrithin us.”^ This 
view of the indissoluble connexion between holiness 
and blessedness, as between sin and damnation, leads 
Smith to reject strenuously the doctrine of impuffd, 
as opposed to imparted, righteousness. “*God does 
not bid us be warmed and filled,” he #ays, “ and ‘deny 
us those necessities which our starving and hungry 
souls* call for. ... I doubt sometimes, some of our 
dogmata and potions about justification may puff us 
up ip far higher and goodlier conceits of ourselves than 
God hatfcf of us, and that we profanely 'majce the 
unspotted.righteousness of Christ to gerve only as a 
covering wherein to wrap our foul deformities and 
filthy vices, and when we have do.ne, think ourselves 
in ds good credit and repute with God as we are with 
otirselves, and that we are become Heaven’s darlings as 
Bauch as jfre are air ov m ” * 

*.The classical 
Smith, however, 


8 will be reminded of Lucretius, iii. 970-1036, v 
not have relished this comparison. He devttes X 
JUrt 0/ onojeeenop to a refutation erf’ the Epicurean poet, in whom he sees 
* pretfewwuTlriisjMsi mire ,%obbesf * '% % 

* CompaAairitli; this, the followyg passage of Jean* do Labadie (1610- 
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These extracts will show that the English Platomsts 
breathe a lafgfjft-air than the ^ater Romish mystics, and 
teach a religion more definitely Christiarv'than*Erigena 
and Eekhart. I shall now show hc^y this happy result 
was connected with a more truly spiritual view of the 
external world than # we have met With u> c the earlier 
part of our survey. That the laws of nature are thfe 
laws of God, that’“man, as.man, is averse,, to what is 
evil and wicked,” that* 11 evil is unnatural,” aj9d.^,“ ft ton- 
tradiction of the law of our being,” which is “only found,, 
in “ wicked men and devils,” is one of Whichcote’s 
“ gallan% themes.” ^ And Smith sets forth the “true 
principles of Nature-Mysticism in a splendid passage, 
with which I will conclude this Lecture:— 

^ God made the universe and all, the creatures con- 
tained therein as so many glasses wherein He might 
reflett His own “glory. He hath copied forth Himself 
in "tlvs creation ; and in this outward world we may 
read the lovely characters of the Divine goodness,* 
power, and wisdom. ...... But how to find God here, and • 

feelingly to converse with Him, and being affected 
with t^e« sense <v. the Divine glory shining out upon 
the creation, how to pass out of the sensible world into, 
the intellectual, is not so effectually taught by that 


1674), the founder oka mystical school on the Continent: “ Plusieur#sont 
bien aises d’ouyr dire qu’ils sont justifies par Jesus-Christ, lav& de lew* 
pdch 4 s en son sang par la foi, par la repentance et par le baptfime chrestien, 
et, volontiers ils. J’embraseat comme Justjficateur, oomme cr&pifid et moth 
pour, eux ; mais peu prenfient part i sa croix, i sa mort, pour se faire 
, spirituellement taourir avec Luy, ciuciiier leur diair avec la 'sienne, et 
porter en eux-mlmes les vives marques de sa crojinet de sa mort: Peu le' 
goutent comme Justificateur au dedans par l’JSjjpjrit consacrani et immolant. 
le vieil homffle it Dieu et par une pratique vndSnent rainte, laquelle dompte 
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*~pfrft^sophy which professed it most, as by true religion. 
That which knits and unites God and the soul together 
can best teanjv it how to ascend and descend upon 
those golden lihks # thaf unite, as it were, the world to 
God. That Divine Wisdom, that contrived and beauti¬ 
fied this gjoyoui ‘structure, can t^st explaip Tier own 
art, and carry up, the soul back again in these reflected 

beams to Him who is Ihe Fountain of them. . . . Good 
0 

men; may ^ asSy find ever^ creature pointing out to 
^hat £eing» wljose image and superscription it bears, 
and climb up from those darker resemblances of the 
Divine wisdom and goodness, shining out in different 
degrees upon several creatures, till they sweetly repose 
themselves in the bosom of the Divinity; and while they 
are thus conversing; with this lower world . . . they fiftd 
God many times secretly flowing into their *souls, and 
leading them silently out of the count of the telnple 
into the Holy Place. . . . Thus religion, where it* is in 
(truth* and power, renews the very spirit of our minds, 
and doih in a jpanner spirituali se t his outward creation 
to vjs. . . . It is.nothing-but a thlfck mist of pride and 
self-love tflat hinders men’s eyes fro\ beholding that 
sun which, enlightens them and all thii|gs else. ... A 
good man is no more solicitous whether fhis or that 
good thing be mine, or whether my perfections exceed 
the-measure of this or that particular creature; for 
Whatsoever good he beholds anywhere, he enjoys and 
delights jA it as much as if it were «his owa> and what¬ 
ever he beholds iii himself, he loolcs not upon it as hi! 
property, but as $ common good; for all* these beams 
come frdifl one anc&the same' Fountain andtOcean of 
, light In whopa tie loves them all with fcn universal 
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love..,. Thuwhaji a man walk up and downlhe 

world as iji a' garden of. spices, and suck a Divine 

sweetness of every flower. There,fis a twofold 

meaning in jfcyeiy creature, a literal afid a mystical, 

and the one is but the ground of the other; and as the 

Jews say of their law, so a gpod man says °f every- 

thing that his senses offer to him—it speaks to his 

lower part, kt it points out something above to his 

mind and spirit. It is-the drowsy »and mud^^pirit of 

superstition which is fain to'set some idpl at»4ts elbow,. 

/ 9 

something that may jog«t and put# in mindnofGod.' 
Whereas true religion never finds itself ,out of‘thi 
infinite sphere bf the Divinity ... it beholds itself 
everywhere in the midst of that glorious unbounded 

9.J 

Being who is indivisibly everywhere A good man 
finds every place he tread? upon holy ground,; to him 
the world is God’s temple; he is ready to say with 
Jacob, “ How dreadful is this place! this is none other 
than the house of Qod, this is the gate of heaven,’’* 



LECTURE VIII 



“For nothing worthy proving r can be proven, 

Nor yet disproven; wherefore thou be wisest 
Cleave evej to the sunnier side of doubt, 

And cling to Faith beyond the forms of Faith! 

She reels not in the storm of warring words, 

She brightens at the clash of Yes and,No, 

She* sees the Best* that glimmers through th£ Vibrst, 

She feels the sun is hid but for a night, 

She spies the summer thro’ the 'Printer bud, 

She tastes the fruit before the blossom falls, 

She hears the lark'within the son^less egg, 

She finds the fountain where they wail’d ‘Minjger’ ' ‘. 

Tennyson, The Ancient* Sage. 0 
r c 

“ Of true religions there are only two: one of thgm recognises and 
worships the Holy l <hat without form or shape dwells in and around us; 
and the other recognises and worships it in its fairest form. Everything 
that lies between these two is idolatry .* 1 
4, . ‘‘ Goethe. 


“My wish is that I may perceive the God whom I fird everywhere 
in tlft external world, * n like manner within and inside me.” 

Kepi.er. 

f 

“Getrost, das Leben schreitet 
turn ew’gen Leben hin; 

Von inp~r Gluth geweitet 1 j 
V rfidart sich unser Sinn. e 
I)/e Stemwelt wird zerfliessen 
/ Zum ( goldnen Lebenswein, 

( Wit werden sie geniessen 
' Und lichte Steme sein. 


Die Lieb’ ist freigegebeii 
Und keine Trennung mehr c 
, Es wogt das voile Leben 
Wie ein unendlich Meer. 

Nur eine Nacht der Wonne, 

Etn ewiges Gedicht! o 
Und* unser Aller Sonne' 

Ist Gottes Angesicht,” k ( 

ifevALi*. 
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*“tTiej«ivisibl? Ihiigs of Him since the creation of the world are clearly 
seen, being i^derstood through the thing* that are made, even His ever¬ 
lasting power and Divinity.”— Rom. i. 20. 


In my last Lectute I showed how the later Mysticism 
emancipated Jtself from* the mischievous doctrine that 
the spiritual eye can only see when the eye of sense is 
closed. After the Reformation period the mystic tries 
to look with both eyes; his aim is to ‘see God in' alk 
things, as well as all things in t God. He returns witfi 
better*resources to the task of the primitive religions, 
and tries to findrtspiritual law in^fae natural world. It 
is trtjp that a strange crop of supeStitions, the seeds 
of which Ifad been sown long b^foreV sprang up to 
mock hftf hopes! In necromancy, astrology, alchemy, 
palmistry, table-turning, and other delusions, we have 
what some count the essence, and others the reproach, 
of Mysticism. But these are, strictly speaking, scien¬ 
tific and not religious errors. From the standpoint of 
religion and philosophy, the important change is that, in 
the belief of these later mystics, the natural and the* 
spiritual are, somelbw or other, to be reconciled; the 


external wdfid js |o ldnger regarded as a place* of exile 
from God, or a delusive ^appearance; it H the living 
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vesture of the Deity; and its “ discordant harmony,” * 
though “ for the many it fields interpreters,” 2 yet “ has 
a voice for the wise ” which speaks of things behind the 
veil. The gloiy of God is no linger figured as a 
blinding white light in which all colours are combined 
and lost ; 0 but is se«n as a “ many-coloured wisdom”* 
Which shines .every where! its varied hues appearing n6t 

S' 

only in the sanctuary of the lonely soul, but in all the 
wonders that science tan discover' and all«£he beauties 
that art can interpret. Dualism, with 0 the # harsb 
asceticism which belongs to it, has given way to a 
brighter and more, hopeful philosophy; men’s otftlook 
upon the worlci is more intelligent, ‘more trustful, and 
more genial; only for those Who perversely seek to 
impose the ethics of selfish individualism upon a world 
which obeys no such law, science has in^ reserve a 
blacker pessimism than ever brooded over the ascetic 
df the cloister. 

<• 

We shall note meet, in this chapter, any finer 
examples of the Cb^stian mystic than John Smith 
and William LaBut these men, and their intel¬ 
lectual kinsmen/were far from exhausting the treasure 
of Nature-Mysticism. The Cambridge . Plfttonists, 
indeed, somewhat undervalued |he religious lessons 
of Nature. They were scholars and divines, and What 
lay nearest their heart was the consecration of the 
reason—that is, of the whole personality under the 
guidance of its highest faculty—to dhe service of tru4h 
‘and goodness. And Law, in his later years, was too 
much under 0 the influence of Bohme’s fantastic theosophy 

1 Honfce, Ep. L is. 19. , *J*in 4 w, Ofymp. il. 154. 

, * •‘oXmroUnot <rv+im, E0ljp-jB. >0- 
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to bring to Nature that childlike spirit which qan bdst 
learn her lessons. 

^ The Divine, in Nature ‘has hitherto been discerned 
morel fully by the goet than by the theologian or the 
naturalist; and in this concluding Lecture I must deal 
chiefly witjj Christian poetry. The attitude ‘towards 
Nature which we have now to consider is more con¬ 
templative ^Jian practical; it studies analogies in order 
to kn<nv th^junseen powers which surround us, and has 
jto desire to bqfffl them or make them its instruments. 

Our lord’s precept, “ Consider the lilies,” sanctions 
this feligiou^use of Nature; and many of His parables, 
such as that of the Sower, show us hovf much we may 
learn from such^nalogies. And be it observed that it 
is the normal and regular in Nature which in theSe 
parables presented for our .study ; the yearly harvest, 
not the three years’ famine; the copstant care* and 
justice of God, not the “special providence” qy the 
“ special judgment.” We need not v^ait for catastrophes 
to trace the fyiger of God. As for Christian poetry 
and^art^we do not expect to fincTaHy theory of aesthetic 
in *the Tfcfw Testament; but we ma'y perhaps* extract 

® V • 

from me .preempt quoted above the jeanon that the 
highest beauty that we can discern’resides* in the real 
and natural, and onfy demands the seeing eye to find it. 

In the Greek Fathers we find great stress laid on the 
glories o( Nature as a revelation of God. Cyril says, 
If The wider our Jcntemplation of creation, the grander 
will be our conception of God.” ’And Basil uses the 
same language. *We find, indeed, in these, writes? a 
marked tdhdefcqy to exalt the religious value pf natural 
beauty, and to ’disparage' the function of'art—a pre- 
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monition, perhaps, of iconoclasm. Pagan art, which 
was decaying before the-advent of Christ, could not, 
it appears, be quietly Christianised and carried. on 
without a break. s * 

The true Nature-Mysticism is prominent in St. 
Francis 1 of Assisi. r He loves to se# in all-around him 
the pulsations of one life, which sleeps in the stones, 
dreams in the plants, and wakens in man. „ “ He would 
_ remain in contemplation before a*flower, ao insect, or a 
bird, and regarded them with no dilettante or egoistjp 
pleasure; he was interested that the plant should have 
its sun, the bird its nest; that the humblest manifesta¬ 
tions of creative force should have* the happiness to 
which they are entitled.” 1 So strong was his conviction 
that all living things are children of God, that he would 
preach to “ my little* sisters the birds,” and even under¬ 
took the convession of “ the ferocious wolf of Agobio.” 

• This tender reverence for Nature, which is a mark 
of all true Platonism, is found, as we have seen, In 
Plotinus. It is also prominent in the flJlatonists of the 
Renaissance, such/as Bruno and Camjaanella,* ai^d in 
Petrarch, who loved to offer his evening pra£<?rs among' 
the moonlit mountains. Suso has at Feast one beauti¬ 
ful passagS on the sights and sounds of spring, and 
exclaims, “ O tender God, if Thou art <>90 loving in Thy 
creatures, how fair and lovely must Thou be in* Thy¬ 
self 1 ” * The Reformers, especially Luther and Zwin§li, 

• e 

, 1 Barine In Revue dts Deux Maudes, April 1891. 

* The latter, like Fechner in our own century, holds that tile stars are 

Being organiribs* whose “ sensibility is full of pleasure.” * : 

* See Illingworth’s Divine Immanence, where this, and other interesting 
passages arfquoted. But Susa was, # course, net a •' Protestant mystic.” 
And I cannot urree with the-author-when he say* that LwttttaS fatttdno 

o 
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are more alive'than might'have been expected to tie 
value of Nature’s lessons; and the French mystics, 
'f^mcis de Sales and Fdftelon, write gracefully about 
theftsotprints ot the* Divine wisdom and beauty “which ■ 
may be traced everywhere In the world around us. 

But natyraj raiigion is not to be identified with 
Mysticism, and it would not further our present inquiry 
to collect passages, in £rose or poetry, wfiich illustrate 
the aids to faith 'which the book of Nature may supply. 
Nof need we dWll on such pure Platonism as we find 
in Spensgr’s “ Hymn of Heavenly Beauty,” or some of 
Shelley’s poems, in which we are bidden to gaze upon 
the world as a mirror of the Divine* Beauty, since our 
mortal sight CcEffnot endure the “white radiance” of 
the eternal archetypes. 1 We have seen how this vie*' 

religious inspiration in Nature. The peet of the Nature of ^Things shows 
himself to have been a lonely man, who had pondered much amos^j the 
hills and by the sea, and who loved to taste the *pure delights of the 
spring. Thence came to him the “holy joyand dread” (“qusedamsdivina 
vhluptaj atque horror”) which pulsates* through his great poem as he 
shatters the barbarous mythology of paganism, and then, in the spirit of 
airiest rather thaa»*f a philosopher, tu®« the “bright shafts of day” 
upon the folly and madness of those who are slaves to the world or the 
, flesh.* Thwspirit of Lucretius is the spirit of modem science, which tends 
neither to mdrerialism nor to atheism, whatevqj its friends and enemies may 

«y- • . I 

1 Christian Platonism has never been more beautifully ^t forth than in 
the poem of Spenser nam^l above. Compare, especially, the following 
stanzas:— • . 

“ The means, therefore, which unto us is lent 
Him to behold, is on His works to look,* 

Which He hath made in beauty excellent, 

And in the samte, as in a brazen txxjk 
Tq read enregutered in every nooke , 

His goodness, which His beauty doth declare t 
For all that’s good is beautiful and fair. • • 

Thejfce gathering piifmes of perfect speculation, 

T« hasp t$e brings of thy high-flying mind, % 



CHRISTIAN MYSTICISM 


3*4 

<jf the world as a pale rejection of th6 Ideas leads in 
practice to a contempt fpr visible things; as, indeed, it 
does in Spenser’s beautiful poem. He invites us, after 

f. . 4 . 

learning Nature's lessons, to - 

“ Look at last up to that sovereign light, 

From whose pure beams all perfecdrfjeauty^springs; 

That kindleth love in every godly spright, 

Even the love of God ; widely loathing brings o 
Of this vile world and these gay-seeming things ; 

With whose sweet pleasures being so possessed, 

Thy straying thoughts henceforth fqs.-ever^rest. 9 ' 

1 n 

This is not the keynote'bf the later Nature-Mysticism. 
We now expect that every new insight into the‘truth 
of" things, every enlightenment of the “eyes of our under¬ 
standing, which may be granted us as tfie reward of 
feith, love, and purity of heart, will make the world 
around us appear, not viler and baser, but moire glorious 
anymore Divine. It is not a proof of spirituality, but 
of ita opposite, if God’s world seems to us a poor placed 
If we could see it as God sees it, it would be sftill, as 
as on the morning <?f creation, “ very good.” The 
hymn which is ever ascending from 'the earth tq, the 
throne of God is to be listened for, that we ikxf join in 
it. The laws (by which all creation fives . are to be 

O 

o 

Mount up aloft through heavenly contemplation, 

From this dark world, whose damps the"' soul do blind, 

On that blight Sun of glory fix thine eyes, 

Cleared from gross mists of frail infirmities.” 

Shelley sums up a great deal of Plotinus injthe following stanza of 
“Adonais”:— ® % 

• “ The One remains > the many change and pass t 

Heaven's light for ever shines; earth's shadows fly | 

° Life, like a dome of many-coloured glass. 

Stuns the white radiance of eteniity." 

Compa^ltod? the openinglines of “Alastor.” 0 
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studied, that we too may obey them. As for the 

beauty which is everywhere diffused so lavishly, it 
'su^ms to be a gift^of God’s pure bounty, to bring 
happiness to the* unworldly souls who atone are a’ble to 
see and enjoy it. 

The greatest prophet of this briyich of contemplative 
Mysticism is unquestionably th<p poet Wordsworth. It 
was the object of his life to be a religious teacher, and 
I think ther^Js no iftcongrdity in placing him at the 
cncf of the nollp^nystical divines who have been dealt 
with in these Lectures. His Intellectual kinship with 
the acknowledged representatives of .Nature-Mysticism 
will, I hope, appear very plainly. 

Wordsworth was an eminently sane and manly spirit. 
He found his philosophy of life early, and not only 
preached J>ut lived it consistently. A Platonist jby 
nature rather than by study, he is thoroughly Greek in 
^is distrust of strong emotions and in his love of all 
whicl^the Greeks included under a-m^potrumj. He was 
a,loyal Churchman, but his religion was really almost 
indegenSent of any ecclesiastical system. His ecclesi- 
•astical ssjjnets reflect rather the dignity of the Anglican 
Church tha$ the’ardent piety with winch tour other poet- 
mystics, such as Herbert, Vaughan, and Crashaw, adorn 
the pffices of worship. His cast of faith, intellectual 
and contemplative rather than fervid, and the solitari- 
neSs of his thought; forbade him. to find much satisfac¬ 
tion in public ceremonial. He woald probably agree 
with Galen, who in a very remarkable passage says* 
that the study of nature, if prosecuted with the same 
earnestness* and intensity which men bring to^he con¬ 
templation of the*" Mysteries,” is even more*than 
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they to reveal the power and wisdom of God; fot “ the 
symbolism of the mysteries is more obscure than that of 
nature .” . ,■* 

He shows fiis affinity with the ( modern spirit'in his 
firm grasp of natural law . Like George Fox and 
WilliarA Law, he h^i to face the sh< 3 ck of giving up his 
belief in arbitrary interferences. There was a peribd 
when he lost his young faculty of generalisation ; when 
he bowed before the inexorable tlooms of an unknown 
Lawgiver—“ the categorical Impertfiive,” till the gift 
of intuition was restored to him in fullen measure. 
This experience explains his attitude towards rfatural 
science. His reverence for facts never failed him ; “ the 
sanctity and truth of nature,” c he says, “jnust not be 
bricked out with accidental ornaments ” ; but he looked 
askance at the science which tries to erect itself into a 
philosophy. Physics, he saw plainly, is an abstract 
study: its view of the world is an abstraction for cer¬ 
tain purposes, and possesses less truth than the mew of 
the poet. 1 And yet he looked forward; to a time when 
science, too, shall be touched with fire from the altar 

< “ Then her heart shall kindle ; her dull kjc. 

Dull <nd inanimate, no more shall haijg 
Chained to its object in brute slavery.” 

f ' 

And in a remarkable passage of the ”> Prefaces” he says 
“If the time should ever come when that which <is now 

* 1 Compare the following sentences in Bradley’s Appearance and Reality : 

“Nature viewed materialistically is only an alls traction for certain pur¬ 
poses, and has not a high degree of truth or reality. The* poet’s nature 
has much more. . . . Our principle, that the abstract is the unreal, moves 
us> steadily upward. ... It compels us in the end to credit nature with 
our higher emotions. That process can only cease whea> nature 1 * quite 
absorbed ,&to ^spirit, and at every stage of the ptjjcess we find increase in 
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called science shall be ready to put on as it were a 

form of flesh and blood, the 1 poet will lend his Divine 

• • 

spirit to aid the transformation, and will welCopie the 
Being thus produced as a dear and genuine inmate of 
the household of man.” He feels that the loving and 
disinterested stucfy of nature’s laws must atf last issue, 
riot in materialism, b,ut in some high -and spiritual 
faith, inspired by the Word of God, who is Himself, as 
Erigena said^^he Nature o*f all things.” ^ 

. In aloofness. a?Id loneliness of mind he is exceeded 

• a ■ , 

by no mystic of the cloister. It may be said far more 
truly* of him»than of Milton, that ‘Whis»soul was ^like 
a star, and dwelt* apart.” In his youth he confesses 
that human, # beings had only a secondary interest f<jr 
him ; 1 and though he says that Nature soop led him 
to man, i% was to man as a’ “ unity,” as “one spirit,” 
that he yas drawn, not to men as indiviSuals. 2 Herein 
he resembled many other contemplative mystics * but 
if has*been said truly that “ it is easier to know man in 
general than £P*man in particular.” 8 The sage who 
“ sit^ in the centre ” of his being, and there “ enjoys 
'bright daj*,” 4 does not really knew human beings as 
persons. . ■ * m 

It will be interesting "to compare the steps in the 
ladder of perfection, as described by Wordsworth, with 
the schemes of Neoplatonism and introsfrective Mystic¬ 
ism. The three stages of the mystical ascent have 
been already explained. We find*that Wordsworth, ^ 
too, had his purgative, disciplinary stage. , He began 

1 “ Prelude,” Tiii. 340 sq. * “ Prelude,” viii. 668. 

* La RochefcAcaaldi « 

*These words,.fran*Mtltou’s “Comul,” are applied to ^ordSworth bjr 
HaxUt* ' 
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by deliberately crushing, not only the ardent passions 


to which he tells us that he was naturally prone, but, 
all ambition and love of money, determining to confine 
himself to “such objects as excite,no'morbid passions, 
no disquietude, no vengeahee, and no hatred,” and 
found his‘-reward inea settled state oT Ccflm*serenity, in 
which all the thought's flow like a clear fountain, and 
* (have forgotten how to hate and how to despise. 1 

Wordsworth is careful to inculcate-*'several, safe¬ 
guards for those who would proceea to the cqnten?'- 
plative life. First, there must be strenuous Aspiration 
tq feach that infinitude which is our being’s hearf and 
home; we must press forward, urgSd by “ hope that 
can never die, effort, add expectation, and' desire, and 
something evermore about to be.” s The mind which 
is set upon the uhchangiftg will not “ praisqfa clpud,” * 
but will “ crave 1 * objects that endure.” In the spirit of 
true 0 Platonism, as contrasted with its later aberra¬ 
tions, Wordsworth will have no blurred outlined? ’ •He 
tries always to see in Nature di&inction witholit 
separation; his principle is the exact antithesis of 
Hume’s atheistic dictum, that “ things are s Qonjdined, 
but not connected/’ 4 The importance of this caution 

a . 

1 “ Prelude, ”iv. 1207-1239. The ascetic element Wordsworth’s ethics 
should by no means be forgotten by those who envy his brave and unruffled 
outlook upon life. “As Hutton says excellently (Essays, p. 8 l), ‘ ^tbere is 
^volition and self-government in every line of - his poetry, and his ‘best 
thoughts come from the steady resistance jie opposes to the ebb and flow of 
ordinary desires and regfets. He contests the ground inch by inch vftth 
c all despondent and indofent humours, and often, too, with movements of 
inconsiderate and wasteful joy—turning defeat into victory, and victory 

infb defeat” See the whole passage. 

* " Prelude,” vi. 604-698. * “ MiscelL Sonnets,” xii. 

4 See ti,K Esflsy to which he dealt with Macphercon: “ la nature every¬ 
thing 1* distinct, yet nothing defined %to absolate independent singleness. ■ 
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has been fully demonstrated in the course of * our, 
.inquiry. Then, too, he knows that to imperfect man 
reason is a crown s^ill to *be courted, never to be won,” 
Delusions may affect “ even the very faculty of sight^” 
whether a man “look ffSrth,” or “dive into himself. H 1 
Again, he, bids 'bs - seek for rejl, and not* fanciful 
analogies; no “loose types of things, through all 
degrees ”; p o mythology; and no arbitrary symbolism.. 
The symboliCyValue cff natural objects is not that they 
gemind us *of ^drtiething that they are not, but thaf 
they help us to understand ‘something that they in 
part bre. TJiey are not intended to.transport us away 
from this earth into the c\puds. “ This earth > is "the 
world of a]J. oFus,” htf says boldly, “ in which we find “ 
our happiness or not at all.” 2 Lastly, and this Is 
perhaps $J|e most important* of all, he recognises that 
the still sfna'il voice of God breathes not out of nature 
alone, rtor out of the soul alone, but from the ccgitact 
of; th# soul with nature. It is thp marriage of the 
jeitellect of man to “ this goodjy universe, in love and 
hol^ pa'ssion,” which produces these raptures. “ Intel¬ 
lect” incudes Imagination, which.is but another name 
for Reasoij in ‘her most exalted mood; 8 these must 
assist the eye of sjnse.* • 

In Macpherson’s wbifc it is exactly the reverse—everything is defined, 
insula^d, dislocated, deadened—yet nothing distinct^’ 

4 “Excursion,” v. 500-514. 

s This seemed flat blasphemy to jihelley, whose idealism was mixed wiffl 
Byronic misanthropy. V“Nor#was there aught the world contained of 
Which he aould approve.” # 

* “ Prelude,” xiv, 193. Wordsworth’s psjBthology is very interesting. 
“Imagination’’is for him (“Miscellaneous Sonnets,” x£xv.)a “glqjious 
faculty,” whqje function it is to efevate the more-than-reasoning mind; 
“ ’tit hen to jlluck the amaranthine flower of Faith,” Mid ¥cplour iife’s 

dark cloud with oriebt rays.” This faculty is at once “ more wo reason,” 

' • 1 !l 

' ' ' i- 
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\ Such is the discipline, and such are the counsels, by 
which the priest of Nature must prepare himself to, 
approach her mysteries. And t#hat are the-truths 
which contemplation revealed to fyim? 

The first step on the way that leads to God was the 
sense of'the boundless growing., out df musiRgs on the 
finite; and with it the conviction that the Infinite and 
Eternal alone can be our being’s heart and home —“ we 
feel that we are greater than we know.”^. Then came 
" to him— ^ “ 

“The sense sublime 

Of something far more deeply interfused. 

Whose dwelling is the light of settjng suns, 

And the round ocean and the living -ir, 

And the blue sky, and in the mind of man; 

r Amotion and a spirit, that impels 

All'thinking things, all objects of all thoughts, 

And rolls through all things.” 3 

The worldliness and artificiality which set us out' of 
tune with all this i$ worse than paganism. 8 Then? this 
“ higher Pantheism ” developed into the sense of aft 
all-pervading Personality, “ a soul that is the eternity 
of thought.” And wifh this heightened conbeiousness 
of the nature of God came also a deeper knowledge of 
his own personality, a knowledge which he describes in 
true mystical language as a “ sinking °into self from 
thought to thought.” This may continue till mar# can 
at last “ breathe in worlds to which the heaven of 

’ o <? > 

and identical with " Reason"in her most exalted mood.” I hatp said (p. 
21) thaf "Mysticism is reajbn applied to.a sphere above rationalism” 
and this appears fo be exactly Wordsworth’s doctrine. 

1 “ Sonnets on the River Duddon,” xxxiv. 

* “ Lin ea,imposed above Tintem Abbey,” 95-10^ 

* " Mieceih Sonnets,” xxxiii. 
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heavens is bfit a veil,” and perceive “ the forms whose / 

.kingdom is where time and space are not.” These 

last lines describe a £tate dnalogous to the of the 

Neoplatonists, a$d the excessus mentis bf the Catholic 

mystics. At this advanced stage the priest of Nature 

may surresder htmself to ecstasy without. Inistrust. 

Of such minds he -says— 

• \ • 

“The highest bliss 

That flesh can know is .theirs,—the consciousness 
Of whofethey are, habitually infused 
Thrdhgh. every image and through every thought, 

A«d all affections by comtftunion raised 

From earth to heaven, from human to divine; ... 

ThenA cheerfulness for acts of daily life, 

Emo 'ons wSiich best foresight need not fear, 

Most wofftfy then.of trust when most intense.” 1 

® • 

There are many other places where he describe 
this “ blips ineffable,” when “ all his thoughts were 
steeped in fueling,” as he listened to .the song v/hich 
every form of creature sings “ as it looks towardf the 
uncreated with a countenance* of adoration and an eye 
af love,” 2 thatublessed mood— 

“’in which t^e affections gently lead us on,— 

‘Until, the breath of this corporeal frame, 

/Hfi even the motion of our human blood 
Almost suspended, we are laid asleep 
In body, and become a living soul: • 

While with an*eye made quiet by the power 
Of harmorfy, and the deep power of joy, 

We see into the life of things.” 8 * 

it not plain that the poet of Nature amid the 
Cumberland hills* the Spanish ascetic in his cell, and 
the Plafonic philosopher in his library or lecture-room* 
have been climbing the same mountain from diffesent 

1 " Prelude," xiv. I12-129. * “ Prelud^” ia 396-418. - 

* “ Lines compose!*above Tintern Abbey,” 35-48. 



3if CHRISTIAAN MYSTICISM 

r . 

\ sides? The paths are different, but the pfospect from 
the summit is the same. It is idle to speak of collusion 
or insanity in the face of so 'great ^ cloud of witnesses, 
divided by every circumstance of date, nationality, 
creed, educatidn, and environment. The Carmelite 

t v _ 

friar had jid interesjt in confirming n th& testimony of 
the Alexandrian professor; and no one has yet had 
the temerity to question the sahity of Wordsworth, or 
of Tennyson, whose description 6f the^yision in his 
'"'-Ancient Sage” is now known to be"'a record of per-., 
sonal experience. These explorers bf the high places 
of the spiritual life have only one thing, in combnon 
—they have observed the conditions laid down- once 
for all for the mystic .ip the 24th Psafm, “Who shall 
ascend* into the hill of the Lord ? or who shall stand in 
His holy jilace ? He that hath clean hands and a 
pure' heart; wljo hath not lifted up his soul unto 
vanity, nor sworn deceitfully. He shall receive the 
blessing from the Lord, and righteousness frorm the 
God of his salvation.” The “ land which is very fan 
off” is always visible to those who have climbed ^he 
holy mountain. It may be scaled by tho^path of 

t < ( 

prayer and mortification, or by the ^jpath of devout 
study of God’s handiwork in Nature (and under this 
head I would wish to include not only, die way traced 
out by Wordswprth, but that hitherto less trodden 
road which should lead the physicist to God ); ap'd, 
lastly, by the path® of consecrated 'life in the grea'b 
world, which, as it is the most exposed to temptations, is 
, perhaps on that account the most blessed of the three. 1 

> Words wo^h’s Mysticism contains a few subordinate, elements which 
we of more questionable value. The “echoes StotB beyond the grave,” 
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It has be&n said of Wordsworth, as it has been. 

^ said of other., mystics, that he averts his eyes 
•from half of humjjn fate.” Religious writers have 
explained that *the neglected half is that , which lies 
beneath the shadow of the Cross. The existence: of 
positive ewl in t$iC world, as a,great fact* *and the 
Consequent need of redemption, is, in the opinion of 
many,'too jittle recognised by Wordsworth, and by 
Mysticism in general.* This objection has been urgdd 
^oth from »the, si? 5 entific and from the religious side? 
It is heldi by many students df Nature that her laws 
affirih a Pe^imism and not an Optimism. “ Red in 
tooth ‘and claw with ravine,” she shrieks against the 
creed that ,her Maker* is a God of love. The only 
morality which she inculcates is that of a tiger in the 
jungle, or at best that of *a wolf-pack. <? It is not 

c* • 

which “the inward ear” sometimes catches, are de.tr to most of us; but 
we must not be too confident that they always come from God. Sjill less 
can we be sure that presentiments are V heaven-born instincts.” Agafn, 
when t®e lonely thinker feels himself surround*! by “huge and mighty 
^fftims, tha£ do not like living men,” it is a sign that the “dim and 
undetemif red sense of unknown modes of being ” has begun to work not 
quit* heakhily upon hft imagination. And the doctrine of pre-existence, 
which app^jp in the famous Ode, is one which it has been hitherto im¬ 
possible to admit ip to the scheme of Christian beliefs, though many 
Christian thinkers hav#dallied with it. Perhaps,the true lesson of the Ode 
is that the childish love of nature,"beautiful and innocent a?it is, has to die 
and be bom again in j£e conlfciousness of the grown man. That Wordsworth 
himself passed througR this experience, we know from other passages in 
his wijtings. In his case, at any rate, the “ light of cojnmpn day” was, 
foie a. time at least, more splendid than the roseate hues of his childish 
iroagnation can possibly have been ; and there seems to be no reason for 
rolding the glodmy view that spiritual insight ifecessarily becomes dimmer 
as we travel farther from our cradles, and neifrer to bur graves. Wha^ 
fails us as Ve get older is only that kind of viaon which is analogous to the 
“consolations” often spoken of by monkishrmystics as the privilege of 
beginners. Amiel expresses exactly the same regret as Wordsworth: 
“Shall I ever enjoy^jain those marvellous reveries of £t$t4iay3? . . 'if 
See the whole paragraph on p. 33 of Mrs. Humphry Ward’s translation. ^ 
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- strange (says Lotze) that no nature-religions have 
raised their adherents to any high pitch of morality or, 
culture.” 1 The answer to this is that Nature includes 
man as well as the brutes, and the merciful and moral 
man as well as the savage. Physical science, at any 
rate, can r exclude nothing from the dbmain «of Nature. 
And the Christian may say with all reverence that 
Nature includes, or rather is included by? Christ, the 
Word of God, by whom it Was nmde. And the Word 

^ $as made flesh to teach usr that tftcarious suffering, 
which we see to be the l&w of Nature, is a lavP of God, 
a thing not foreign to His own life, and therefor^ for 
all alike a condition of perfection, not a reductio ad 

m » t > 

absurdum of existence. The rlductio ad ebsurdum is 
not of Nature, but of selfish individualism, which 
suffers shipwreck alike in° objective and in subjective 
religion. It is - precisely because the shadow of the 
Cross lies across the world, that we can watch Nature 
at work with “ admiration, hope, and love,” instead of 
with horror and disgust. * ° 

The religious objection amounts to- little more than 
that Mysticism -has ( not succeeded in solving the 
problem of evil, which no philosophy ha 3 ever attacked 
with even apparent success, ft is,,however, with some 
reason that this difficulty has been o pressed against 
the mystics; for they are bound by their principles to 
attempt some solution, and their tendency has beefr jo 
attenuate the positive character of e$l to a somewhat 

* 1 These objecjjons are pipssed by Lotze, and not only by avowed 
Pessimists. Lotze abborswhat be call* “ sentimental symbolism ” because 
it interims With his monadistic doctrines. I venture to say that any phil$- 
idphy which &vi&s man, as-abeirig ewigemris, frotg the rest of Nature, 
^inevitably landed either in Acosmiim eg in Manicbean Dualism. 
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dangerous degree. But if we sift the charges often 
.brought by religious writers against Mysticism, we shall 
generally find 1 that J^iere lies at the bottom of their 
disapproval a residuum of mediaeval Bualism, which 
wishes to see in Christ the conquering invader of a 
hostile kingdom. • In practice, at .any rate, «tfie great 
mystics have not taken lightly the struggle with the 
law of sin it) our members, or tried to “ heal slightly ” 
the t^oynds of the soul. 1 

, It is quite tru£ that the later mystics have been 
cheerful and optimistic. But those who have found a 
kingdom in .their own minds, and ivb°. have enough 
strength of character “ to live by reason and not by 
opinion,” a* ^V^hichcotd says (in a maxim which was 
anticipated by that arch - enemy of Mysticism— 

• 

1 This is perhaps the best place to notice the mystical treatise of jpmes 
Hinton, entitled Man and his Dwelling-place, which (is chiefly remarkable 
for its attempt to solve the problem of evil. This writer pushes^to an 
extremity the favourite mystical doctrine that we surround ourselves with a 
world alter our own likeness, and considers that«all the evil which we see 
i% Nature , is the ^projection of our own deadness.” Apart from the 
unlikelihood of a theory which makes man—“ the roof and crown of 
things”—the only diseased and discordant element in the universe, the 
' writer lays hjmself open to the fatal rejoinder, “Did Christ, then, see no 
sin or evil in the world?” The doctrines of Sacrifice (vicarious differing) 
as a blessed law of Nature (“the secret of ()ie universe is learnt on 
Calvary”), and of the nece^ity o£annihilating “the sclf”%s the principle 
of evil, are pressed wjth a HSrsh and unnatural rigour. Our blessed Lord 
laid no such yoke upoifus, nor will human nature consent to bear it. The 
“ atonynent" of the world by love is much better .delineated by R. L. 
Nettleship, in a passage which seems to me to exhibit the very kernel of 
Chowan Mysticism id its social aspect. “ Suppose that all human beings 
fefl permanently to eaefr other as they now do ^occasionally to those they 
love best. All the pain of the world would lfe swallowed up in doings 
g6od. So far as we «an conceive of such a state, it would be one in which 
there would be no/ individuals ’ at all, but an Universal being in and for 
another ; whegp being took the form of consciousness, it would be the 
consciousness of * azfcther ’ which w|s also •' oneself’—#1 ctmmsrn coa» 
sciouanes*. Such w«Wd, be the ‘ atonement ’ of the world." 1 '* 
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Epicurus), are likely to be happier than other men. 
And, moreover, Wordsworth teaches ps that almost, if not 
quite, every evil may be so transmitted by the “ faculty 
which abides within the soul,” that those “ interpositions 
which would hide and darken " may “ become contin¬ 
gencies <of pomp, anjj serve to exalt ‘hen native bright¬ 
ness ”; even as the moon, “ rising behind a thick arid 
lofty grove, turns the dusky veil into < a substance 
glorious as her own.’’ So the happy warrior is made 
more compassionate ” by the scents gf horror which 
he is compelled to witness. Whether this healing and 
purifying effect of sorrow points the way,.to a solution 
of the problem of evil or not, it is -a high and noble 
faith, the one and only consolation which jive feel not 
to be a mockery when we are in great trouble. 

These charges, then, do not seem to "form a grave 
indictment aggjnst the type of Mysticism of which 
Wordsworth is the best representative. But he does 
fall -abort of the ideal held up by St. John fer the 
Christian mystic, in that his love ami sympathy for 
inanimate Nature were (at any rata ki his poetry) 
deeper than for ^humanity. And if there is, any ac¬ 
cusation which may jifstly be brought against the 
higher order of mystics (as opposed to representatives 
of aberrant types), I think it is this c <that they have 
sought and fopnd God in their own souls; and in 
Nature, but , not so often in the souls of other menOaftd 
women: theirs has been a lonely religion. The grM 
pld maxim, “ Vides Tratrem, vides Dominum tuum,” has 
been remembered by them only in acts of charity. 
But ip . reality the love ‘of human beings mtfst be the 
shortest road to the vision*of God. Bove, as St John „ 

* : o * 
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teaches us, is the great hierophant of the Christian 
^ mysteries. It gives wings to contemplation and lightens' 
the darkness which Ijides the face of God. When our 
emotions are deeply stirred, even Nature speakS to us 
with voices unheard before; while the man who is 
without human affection is either quite urynovdd by 
her influences, or misreads all her lessons. 

The* spiritualising pbwer of human love is the re¬ 
deeming principle ih many sordid lives. Teutonic 
civilisation,, which* derives half of its restless energy" 
from ideals which are essentially anti-Christian, and 
tastes which^ are radically barbarous^ is prevented from 
sinking into moral materialism by its high standard of 
domestic liijp. "Tffe sweet influences of -the home deprive 
even mammon-worship of half its* grossness and of sortie 
fraction of its evil. As a schoolmaster to bring men 
and womerf to Christ, natural affection is withdUt a 
rival. It is in the truest sense a symbol of our pinion 
with Jffim from whom every family in heaven anckearth 
is named. Ilk is needless to labour a thesis on which 
nearly *all arefagreed; but it may be worth pointing 
out tffa£, though St. Paul felt the unique value of 
Christian marriage as a symbol of the mystical union 
of Christ and the (diuroh, this truth was for the most 
part lost sight ,of by the mediaeval mystics, who as 
morses and priests were, of course, cut qff from domestic 
VfteA The romances of true love which the Old Testa- 
ilrent contains w%re treated as prophecies wrapped up 
in riddling language, or as models *for ecstatic conteny- 
plation. Wordsworth, though his bwn home was a 
happy one, does not supply this link in thd mystical 
chain. The* m»st noteworthy attempt tef do so is to , 
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,be found in the poetry of Robert Browning, whose 
' Mysticism is in this way complementary to that of, 
Wordsworth. 1 He resembles Wordsworth in always 
trying “ to se® the infinite in things,” but considers 
that “ little else (than the development of a soul) is 
worth stu^iyThis is hot exactly a returrvto subject¬ 
ive Mysticism, for Browning is as well aware as Goethe 
that if “ a talent grows best in' solitude,” a character is 
perfected only “ in the stream Of the world.’) With 
•’'im the friction of active life, and‘■especially the ex* 
perience of human love, are necessary to realise the 
Divine in man. Quite in the spirit of,St. John he 
asks, “ How can that course be safe, which from the 
first produces carelessness to human 'love?” "Do not 
oat yourself from human weal . . . there are strange 
punishmerits for such ” as do so. 2 Solitude is,the death 
of all but the strongest virtue, and in Browning’s view 
it alsg deprives us of‘the strongest inner witness to the 
existence of a loving Father in heaven. For he, who 
“ find$ love full in his nature ” cannot# doubt that in 
this, as in all else, the Creator must, far surpass £he 
creature. 3 Since, then, in knowing love we learn to 
know Cod, and since the object of life is to know God 
(this, the mystic’s minor premiss, is taken for granted 
by Browning), it follows that love is the meaning of 
life; and he whq finds it not “ loses what he livedo for, 
and eternally must lose it.” 1 “ The mightiness of lovttjjs 
cjirled ” inextricably round all power Slid beauty in tOT 
vgorld. The worst fate that can befall us is to lead “ a 

o .<<*.. i ■ > 

V ChadM Kingsley USmother mystic of the same school,, 

WferorJrepig,, Paracelsus, A<& i. * Broking, “Saul,” xvii. 

* Browning, “Cristina.” • • • :* . 


o 
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ghastly smooth -life, dead at heart.” 1 Especially inter¬ 
esting is the passage where he chooses or chances upon^ 
Eckhart’s image of the ‘‘«park ” in the centre of the 
sdul, and gives it of new turn in accordance with his 
own Mysticism— c 


“ It wojjld aot be because my feye grew dim # • * 

Thou could’st not find the love tnere, thanks to Him 
■\yho never is dishonoured in the spark . 

He gav<p us from His fire of fires, and bade 
Remember whencfc it sprang, npr be afraid 
“ '• ‘While that bujps on, though all the rest grow dark.” 3 <*~. 

Our language has no separate words to distinguish 


Christian love (ayam] — cantos) from sexual love ($pm 
— amor ); “ charily ” has not estabfisheci itself in its 
wider meaning: ^Perh^ps this is not to be regretted— 
at any rate ‘Browning’s poems could hardly be tran»- 
lated into any’language in wjiich this distinction exists. 
But let us ~>jiot forget that the ascetic element » as 
strong in Browning as in Wordsworth. Love, he 
seem^ to indicate, is no exception to the rule tha't 
(jur, joys majj, fc>e "three parts pain,” for “ where pain 

ends gain ends too.” 8 

• • 

* “Nit yet on thee 

\ Shalf burst the future, as successive zones 
• Of several wonder open on some spiait 
Flying securtf andjjlad from heaven to heavAf; 

But thou shaJ^ painfully attain to'joy, 

While hope and fear and love shall keep thee man.” 4 
0 • 

Hejeyen, carries this law into the future life, and will 

Wye. none of a- 4 joy which is crystallised for ever.” 


1 Browning,' " ChtistmasEve and Easter Day,” roc., rxxiii 
’Browning, “Ahji IVi/t to any Husband.” • 

* Compare' Plato’*- well-known sentence: *i’ &\ynSin 
rlynriu if pi yip Mr re tWut iiuclas draXXd 

, * Browning, PprohSttu. , • ■" 
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Felt Imperfection is a proof of a higher birthright: 1 if 
1 we have arrived at the. completion of *our nature as^ 
men, then “begins anew a*tendency to God.” This 
faith;'in unending progress as the l^w of life is very 
characteristic of our own age. 2 It Assumes a question¬ 
able- shape sometimes; but Browning’s tyjst in real 
success through apparent disappointments—a trust 
even based on the consciousness of present failure— 
is certainly one of the noblest 'parts of his religious 

mb' n o 

K^&ilosophy. «• * . 

I have decided to r end my survey of ©Christian 
Mysticism with these two English poets. It would 
hardly be appropriate, in this place, to discuss 
Carlyle’s doctrine of symbols,o as tne w “ c'othing ” of 
ifcligious and other kinds of truth. His philosophy 
is wanting in some ok the essential features of 
Mysticism, and hardly be called Christian with¬ 
out strejtching the word too far. And Emerson, 
when he deals with' relfgion, is a very unsafe .guide. 
The great American mystic, whose * beautiful char¬ 
acter was as noble a . gift to humanity as his Writings, 
is more liable- than any of those whom we have 

O 

described to the reproa<^h ( of having turned his back 
x>n the dark side of life. ’ Bartly from a fastidious¬ 
ness which #ould not bear -even to, hear of bodily 
ailments, partly from the natural optimism of^ the 
dweller in a (lew country, and partly bcc{fU6Atie 
made a principle of maintaining ans* unruffled cheer¬ 
fulness and serenitjf, he shut his ieyes to pain, death, 

is discontented at not being a king, except 

’fennyson as in Browning: “ Give Her the 
ie,” a bis wish for tb£ human tool 


1 Compare Paical: “ No one 

♦Xt^TiuSst sj prominent in 
wages of going on, and not to d 
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'• and sin, even more resolutely than did Goethe. The 
. optimism which ^ built on this foundation has no^ 
. message of comfort^ for the stricken heart To say 
a that “evil is ortfy good in the making,” is to repeat 
an ancient and discredited attempt to solve the great 
enigma. £nd» to* assert that perfect justice fs meted 
out to individuals in this world, is surely mere 
dreaming. ^Moreover** we can hardly acquit him of 
playing, with pantheistic Mysticism of the Oriental 
type, without seeing, or without caring, whither sucK' 
speculations logically lead. * Within man,” he tells 
us, “is the soul of the whole, the. wise silence, the 
universal beauty, to which every part and particle 
is equally related-—the ^eternal One.” This is genuine 
Pantheism, and should carry with it the doctrine thA 
all actions are equally good, bad, or indifferent. 
Emerson says that his wife kept hjm from inti- 
nomianism; but this is giving up the defence qf his 
philoijpphy. He also differ^ from Christianity, and 
agrees with many Hegelians, ^in teaching that God, 

“ the Over-Soul,” only attains to self-consciousness in 
" man; Srjd this, combined with his denial of degrees 
ip. Divine immanence, leads Eim to a self-deification 
of an arrogant and.shocking kind, such «s we find 


in the Persian »§ufis, and in some heretical mystics 
of the Middle Ages. “I, the imperfect, adore my 
ovfnj I am receptive of the great soul. I 

become a transparent eyeball. J qm nothing. I 
see alL . The currents of the universal Being Circulate; 
through me. I am *part of God”; and touch more 
to the same effifet. This is not the language'of $ofe 
up the Inystical ladder, fnstead of 
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only writing about it It is far more objectionable than 
'’the bold phrases about deification which I quoted in 
my fifth Lecture from the fourteenth century mystics; 
because with them the passage into the Divine glory 
is the final reward, only to bO” attained “by all 
manner of exercises ”; while for Emerson R seems to 
be a state already existing, which we can realise 
by a mere act of intellectual apprehension. And the 
phrase, “Man is a part of God,”—as if the Divine 
k Spirit were divided among the organs which expresg 
its various activities,—has been condemned by all the 
great speculative mystics, from Plotinus downWards. 
Emerson is perhaps at his best wlvtn he applies his 
idealism to love and friendship. The spiritualising 
rffid illuminating influence of pure comradeship has 
ifever been better or mOre religiously set forth. And 
thotfgh it is necessary to be on our guard against 
the yery dangerous tendency of some of his teaching, 
we shall find much to lea c rn from the brave and serene 
philosopher whose first maxim was, .‘bGbme out int« 
the azure; love the day,” and who during his’ wljple 
life fixed his thoughts steadily on whatsoever things 
are pure, lovely, noble, and-of good report. 

The constructive task which ljes before the next 
century is, if I may say so Without „presumption, to 
spiritualise science, as morality and art have already 
been spiritualised. The vision of God should apj^&r 
to us as a triple star of truth, beauty, and ^goodness!* 

* V, - 

had written these words before the publication of Principal Caird’s 
Sermons, which "fcontain, in my judgment, taf most powerful defence of 
what t*have called Christian Mysticism that has appeared ^pce William 
mt On p. 14 says: “ Of all things good and feir atjd holy there is a 
spiritual cognisance which precedes and ia independent of that knowladm 
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These are the three objects of all human aspiration; 
and our hearts* wUl never be at peace till all three* 
alike rest in £rou. # Beauty is the chief mediator 
between the gootj and the true; 1 and this is why the 
great poets have 'been also prophets. But Science 
at present # laga behind; she has got found «her God; 
and to this is largely due the “unrest of the age.” 
Much has already been done in the right direction 
by divines, philosophers, and physicists, and more 
still, "perhaps, by 4 he great poets, who have striven , 
earnestly*to see the spiritual‘background which lies 


behind the abstractions of materialistic ^science. But 
much yet remain^ to be done. We may agree with 
Hinton th^f “PdSitivism bears a new Platonism in 
its bosom”;*but the child has not yet come to thS 
birth* ^ • . 

which the understanding conveys.” He shows how jn the contemplation 
of nature it is “by an organ deeper than intellectual thought” that “the 
revelation of material beauty flows in upon the soul.” “And ifi like 
manner jjieie is an apprehension of God and Divine things which comes 
upon the spirit as^u Jiving reality which it immediately and intuitively 
perceives. ’’ . . . “ Tlrffe is a capacity of the soul, by which the truths of 
religion maybe appretysnded and appropriated.” See the whole sermon, 

• entitled, “What is Religion f and many other parts of the book. 
c 1 Cf. Hegel ( Philosophy of Religion^ vol. if. p. 8)f: “The Beautiful is 
essentially the Spiritual making itself known sei^uously, presenting itself 
in sensuous concrete existence, but jn such a manner that that existence is 
wholly and entirely permeated by jpe Spiritual, so that- the sensuous is not 
independent, but ha ! its meaning solely and 'exclusively in the Spiritual 
and through the Spiritual, and exhibits not itself, but the Spiritual.” 

‘ * SoJiie reference ought perhaps to be made to Drummond’s Natural 
Law tit the SpiHtual World. But Mysticism seeks rather to find spiritual 
latr in the natuAl worlcpa-and some .better law than Drummond’s Calvin¬ 
ism. (And I cannot help thinking that, though* Evolution explains much 
and contradicts nothing in Christianity, it is b danger of proving an ignis* 
fatuus to many, especially to lRose who are bclbed to ideaj&dc pantheism. 
There can be go progress or development in God, and the cosmic procpf* 
a* we know it cannot have a higher demeeof reality than #he categories if 
time and place unde^wbch it appens. As fot the m il le nniu m of per- 
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Meanwhile, the special work assigned to the Church • 
of England would seem, to be th^> development of a, 
Johannine Christianity, which shrill be both Catholic 
and Evangelical without being either Roman or Pro¬ 
testant. It has been abundantly ‘proved that neither 
Romanism nor Protestantism, regarded, as alternatives, 
possesses enough of the truth to satisfy the religious 
needs of the present da y. Sut is it pot probable 

that, as the theology of the Fotirth Gospel acted as 
reconciling principle between the opposing sections 
in the early Church, so it may be found to contain 
the teaching which is most needed by both parties 
in our own communion? In St. .John and St. Paul 
we find all the principles of a '’sound f , and sober 
Christian Mysticism; and it is to these “ fresh 
springs” of the spiritual life that we must turn, if 
the® Church is to renew her youth. 

I ^attempted in my second Lecture to analyse the 
main elements of Christian Mysticism as foundjn St. 
Paul and St John. But since in the*laser Lectures J 
have been obliged to draw from less pure sour6es, and 
since, moreover, I am most anxious not to leave the * 

C O 

impression that I have been advocatingoa vague spirifcq- * 
ality tempered by rationalism. I wjll try in a few words 
to define my position apologetically, though I am well 


aware that it is b a hazardous and difficult task. 

The principle, " Cuique in sua arte credendum^eft,” 
applies to those who have been 'eminent for persortfel 
.holiness as much as* to> the leaders in any other branch 


on this earth, which some Positivists smoothers dream 
oij—Christianilj^has nothing toss; against it,but scieac^ has a great deal.) 
See below, pi 338. '* ‘ 




of excellence. Even in dealing with arts which are 
> x akin to each othej, we do not invite poets to judge ofi 
music, or sculptore architecture. We need not then 
Be disturbed if. w 3 occasionally find* men illifstrious 
in other fields, wlio are as insensible to religion as to 
poetry, pur reverence for the character and genius of 
Charles Darwin need not induce us to lay aside either 
our Shakespeare or 3 nr New Teetament.i The men 
to whom we naturally turn as pur best authorities in 
spiritual matters,*are those who seem to have been 
endowech with an “ anima naturaliter Christiana,” and 
who* have devoted their whole lives to the service of 
God and the imi|ption of Christ. 

Now it \^ill*be fcund that these men of acknowledged 
and pre-eminent saintliness agree very closely in wHht 
they tell us about God. They tell us thaf they have 
arrived gradually at an unshakable conviction,* not 
based on inference but on immediate experiencg, that 
God J.s a Spirit with whom the human spirit can hold 
Intercourse ;»* tb^J: in Him meet ’all thaj they can 
imagirie of goodness, truth, and beauty; that they can 
see Hk footprints everywhere in nature, and feel His 
jjresence withip them as the very life of thei/ life, so 
that in proportion.as ^iey come *to themselves they 
■j:ome to Him*. Tliey tell us that. what separates us 


pi the Life of Charles Darwin there is an interesting letter, in which he 
laments the gradual decay of his taste for poetry, as his mind became a 
Mere “ machine fort£rh*ling h«f general laws ’’.from a. mass of observations. 
The |ecay of relipous feeli&g in many mem of high character may be 
accounted for in the same way. The really great man is conscious of the 
sacrifice which* he is making. “ It is an accursed evil t<fa man,” Darwin’ 
. wrote to Hopltcr, ‘'to become so absorbed in any subject as I am bf mine.” 
The common-pl^aifian is net consckms, of it: he ofatainphis heart's desire, 
if he works hard enijmh, and God sjbds leanness withal into his soul. 
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from Him and from happiness is, first, self-seeking in all 

f, its forms; and, secondly, sensuality ir\ all its iorms; that 
these are the ways of darkness and *death, which hide 
from <us the face of God ; while the path of the just "is 
like a shining light, which shirieth rs-ore and more unto 
the perfp^t day. As they have toiled .up £he narrow 
way, the Spirit has spoken to them of Christ, and has 
enlightened the eyep of their uiiderstandings, till they 
have at least begun to know the r love of Christ which 
pesseth knowledge, and to be filled with all .the fulness 
of God. r * * 

So far, the position is unassailable. But the scope 
of the argument has, of course, its fjxed limits. The 
inner light can only testify to spiritual ^truths. It 
always speaks in the present tense; it canhot guarantee 
any historical event, past qx future. It cannot guaran¬ 
tee either the Gospel history or a future judgment. It 
can tell us that Christ is risen, and that He is alive for 
evermore, b*t not that He rose again the third, day. 
It can tell' ,us that the gate of everla§ti$ig*dife is oper^ 
but not mat the dead 1 shall be raised incorruptible. 
We have otner faculties for investigating the evidence 
for past events; the 1 inner light cannpt certify them^ 
immediately* though it can giye a powerful support to 
the external evidence. For thotigh, jve are in no 
position to dogmatise about the relations of the 
temporal to the eternal, one fact does seem tk s$a*d 
out,—that the two .are, for rt^fboumS* together. 1$ 
when we read the Gospels, “ Spirit itself befereth 
witness with our spirit ” that here* are \he wordjf of 
eternSl life, and the character which alpne in chistot^ is 
absolutely <fl^vless, then it ds natural for $is to believe 

V ‘ - 'O 4 
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that therekhas been, at that point of time, an Incama- 
^ tion of theYVord of God Himself. That the revelation 
of Christ is an absolute revelation, is a dogmatic state¬ 
ment which, strictly*speaking, only the Absolute ‘could 
make. What we oean By it is that after two thousand 
years we are upatje to conceive of its being $vpr super¬ 
seded in any particular. And fif anyone finds this 
inadequate, he may be .invited to^xplain what higher 
degree of certainty is*within.our reach. With regard to 
th6 fufure # life, the. same consideration may help us, to 
undefstajfd why the Church has clung to the belief in a 
literal second coming of Christ to pronounce the dooms 
of all manland. But our Lord Himself has taught us 
that in “ t^at»daj* and, that hour ” lies hidden a more 
inscrutable Tnystery than even He Himself, as mac, 
could reveal. . • 


There is. one other point on which I wisi\, to make 
my position clear. The fact that liuman. love or 
sympathy is the guide who conducts us to the *heart 
of life, revealing^ to us God and Nattire and ourselves, is 
proof that part^of our life is Sound up with the life of 
the world, and tiiat if we live in these our true relations 
we shall not .entirely die so long as human* beings 


remain alive upon this earth. The progress of the 
race, the dimiputioh of ^in and misery, the advancing 


kingdom „ of Christ on earth,—these are matters 
wh&h wa 'have a personal interest. 'I'he strong des' r <» 


that we feel-r^hi*i thpifcest of us. feel it most strongly 
—that the hurhan ,W:e may be better, wiser, and 
happier in tile future' than they are now or have been 
in *the pas t, is. neither due to a false association of 
ideas, nor tc^pure unselfislfriess. There fs «. sense in 
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which death would not be the end of everything for us, 

^ even though in this life only we had Jhope ir^ Christ. 

But when this comforting and inspiring thought is 
made r to form the basis of a new Chiliasm—a belief ih 
a millennium of perfected humanity?* on this earth, and 
when thjs p belief is substituted for the Christian belief 
in an eternal life beyond our bourne of time and place-, 
it is necessary to potest that this belief entirely fails 
to satisfy the legitimate hopes of "the human race, that 
it«**s bad philosophy, and that it is* flatly contrary’to 
what science tells us of the destiny of the world arid o? 
mankind. The human spirit beats against the bars of 
space and time themselves, and could never be satisfied 
with any earthly utopia. Our true home roust be in 
some higher 'sphere of existence, above thfe contradic¬ 
tions which make it impossible for us to believe that 
timenand space are ultimate realities, and oat of reach 
of the inevitable catastrophe which the next glacial age 
must 4 bring upon the human race. 1 This world of 
space and time is to resemble heaver^ ^ far as it can ^ 
but a fixed limit is set ' to the amount of the Divine 
plan which can be realised under these conditions. 
Our hearts tell us of a higher form of existence, in 
which the dpom of'death is not merely deferred but 
abolished. This eternal world we here csee through a 
glass darkly: at best we can apprehend but the out- 
* ’’ . *1 • 

1 The metaphysical problem about the reality og %ie in reletiop to* 
evolution is so closely bound 1 up with speculative JJysticism, that J have 
bom obliged to state my own opinion upon ft! It is, of course, one of the 
vexed questions of philosophy at the present time j and t Could not afjbi i 
the spaqe, even if I had the requisite knowledge and ability, to argutfft.^ 
The best discussion of it that I know is in M ‘Taggart’K^''- ylies ?« Htgelian 
DutUHic, pp. *59-502. Cf. note on ff) 23. 
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skirts of yod’a ways, and hear a small whisper ,of His 

voice; hurt our canviction is. that, though our earthly* 
house be dissolves Q^s dissolved it must be), we have a 
home not made yitS hands, eternal in the heavens. In 
this hope we may-include all creation; and trust that 
in some ^ay neither more nor Ijss incomprehensible 
than the deliverance which we expect for ourselves, all 
God’s Creatures, according to th 5 fc* several capacities, 
may be se> free frofti the "bondage of corruption and 
participate.in the«final triumph over death and sin. 
Klost*firr»ly do I believe that this faith in immortality, 
though formless and inpalpable as the ^ir we breathe, 
and incapable of, definite presentation except under 
inadequate ^.nft self-contradictory symbols, is neverthe¬ 
less enthroned in the centre of our being, and that 
those who have steadily set -their affections on things 
\ above, and hved the risen life even on q^rth, receive in 
[ themselves an assurance which robs death of its ating, 
and is # an earnest of a final victory over the grave. 

^ It is not ’Waiiqpd that Mysticism, even in its widest 
sense, ffe, or can ever be, the'whole of Christianity. 
Every’’religion must have an institutional as well as a 
my stical element. Just as, if the feeling of immediate 
communion with Gop has faded, we shall have a dead 
Church worshipping “a’dead Christ,” as Fox the 
Quaker said of the Anglican Church .in his day; so, 
if itk . seer and prophet expel the priest, there will be 
n® discipline no feohesion. Still, at the present 
time, the gw&test ne&fe seems to be that we should. 
retUr/i to the $hndamentals of spiritual religion, . We 
carfhbt shut omaares to the fact that both ^ie old seats 
q£ authori|y, *|l^ infallible Ichurch and the* infallible 
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book, are^ fiercely assailed* and that our fVHth needs 
reinforcements. These can only come from 'the depths 
of the religious consciousness itsejf j^and if summoned 
from ‘thence, they will not be foijn^ wanting. The 
“ impregnable rock ”'is neither an institution nor a book, 
but a life or experience. Faith, whioh is an affirmation 
of the basal personality, is its own evidence and justi¬ 
fication. Under ncrAial conditions, it will always be 
strongest in the healthiest minds. There is and can 
b(P no appeal from it. If, then, our hearts, duly pre¬ 
pared for the reception°of the Divine Guest, *at length 
say to us, “This I know, that whereas I was blind, 
now I see,” we may, in St. John’s words, “have con¬ 
fidence towards God.” " ‘ f 

0 The objection may be raised—“ But these beliefs 
change, arid merely reflect' the degree of enlightenment 
or its opposite, which every man has reached.” The 
conscience of the savage tells him emphatically that 
there ar* some things’ which he must not do ; and, blind 
obedience to this “ categorical imperative ”‘fias produce4 
not only all the complex absurdities of “ tabob,” but 
crimes like human sacrifice, and faith in a “ great 
many filings that are not. “ Perhaps we are leavigg^ 
behind the theological stage^as w;e have already left 
behind those superstitions of savagpvy.” Now the 
study of primitive religions does seem me 'to 
prove "*the danger of resting religion and moradi|§^MI 
unreasoning obedience to ,a su£ppsd4^velafip/ij but 
jhat is not my position. The |twt>‘ forces* wliidh kill 
mischievous superstitions are the knojj^dge of nature, 
and file mqral sense; and we are qujte^eady to give 
both free® play, confident Ithat both *cvme .from the 
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living vArd of God. The fact that a revelation is 
progressive^ is no ^rgument that it is not Divine: it is, 1 
in fact, only wheif tjie free current of the religious life 
is- dammed up that*it turns into a swamp, and poisons 
human society. Qf course we must be ready to admit 
with all humility, ihat our notions^of God are probably 
unworthy and distorted enough; but that is no reason 
why vfe should not follow the 'light wTiich we have, 
or mistrust it on thb ground that it is" “ too good to 
be* t?ue.” . • * 

a» m 0 

a N<?r \jfould it be fair to say that this argument 
makes religion depend merely on feeling. A theology 
based on mere fueling is (as Hegel said) as much con¬ 
trary to r§ve*iled* religion as to rational knowledge. 
The fact that God is present to our feeling is no prodf 
that He exists; our feelings include imaginations 
which have no reality corresponding to them. Nt>, it 
Is not feeling, but the heart or reason (whichever ter^f we 


prefer^, which speaks with authority. By the -heart or. ^ 
j^ason I me*n whole personality acting in concord, 
an abiding mo <?9 of thinking, willing, and feeling. The 
life of the spirit perhaps begins with mere feeling, and 


jDerhqps will be consummated in mere feeling, when 
" that which is in part .shall be done away ”; but 
during its struggles* to Ater into its full inheritance, 
itl^atheriLup into itself the activities of # all the faculties, 
net harmoniously together in proportion las the 
orgahjsisyfO t|ie&- belong is iu a healthy state. 

'Once itriosC this telumce on’the inner light does not* 
mean thfit «veg$r&nant must be his own prophet, his 
priesh ancLMs own saviour. The individual is not 
indppend^it ^T^he Churclf, nor the Chur<!h of the 
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historical Christ. But fhe Church is a lining body, 
p and the Incarnation and Atonemejnt are Xiving facts, 
still in operation. They are-part pf me eternal counsels 
of God; and whether they are enacted in the Abyss of 
the Divine Nature, or once for all in their fulness on 
the stags «of history, or in miniature, «ts it were, in your 
soul and mine, the process is the same, and the tre¬ 
mendous importanerf-of those historical facts which our 
creeds affirm is due precisely to the fact that they are 
nli unique and isolated portents,"but the supreme ... 
manifestation of the grandest and most ^universal 
laws. * 

These considerations may well have a calming 
and reassuring influence upon those who, from what¬ 
ever cause, are troubled by religious doubts. The 
foundation of God standeth sure, having this seal, 
The Lord knoweth, and is known by, thdfn that are 
His.j But we must not expect that “religious diffi¬ 
culties ” will ever cease. " Every truth that we know is 
but the husk of a deeper truth; and it'may be that 
the Holy Spirit has still many things to say to us, 
which we cannot bear now. Each generation and 
each individual has his own problem, which has never, 
been set in exactly the same-form, before: we must all 
work out our own salvation, for it is God who worketh 
in us. If we have realised the meaning of these words 
of St' Paul, which I have had occasion to quote 8 so 
often in these Lectures, we camjaot dJStfN: thab.jthough 
we now see through a glass daikly, and &now only in 
part, we shall one day behold cbr Eternal Father face 
to face, and know Him even as we arejawwji. 
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Definitions of “Mysticism” and “Mystical Theology 

• . 

ThI following definitions are given only as specimens. Tiie 
fiJt might be ntade much longer by quoting from other 
Roman Carbolic theologians, but their definitions for the most 
part agree clo^ly enough with those which I have transcribed 
from Corderius, John a Jesu Maria, and Gerson. 

i. Corderius. 9 “Theologia mystica est sapientia experi¬ 
mental^, Dei ifffectiva, divinitus infusa, quae menfem ab omrt? 
inordinatione puram per actus supernaturales fidei spei et 
caritatis cum Deo intime coniungit. . . . Mystica theology, si 
vim nominis'attendas, designat quandam sacram et arcanaimde 
Deo divinisque rebus notitiam.” f 

i.Jojtn a Jesu Maria. “ [Theologia mystica] est caelestis 
quaedam Deiewtitja^er unionem voluntatis Deo inhaerentis 
eflcita vq], lumine^sehtus immisso pibducta.” 

Bonaventvra ^adopted also by Gerson). “'Est animi 
extensio jn Deum per amoris desiderjpm.” 

^ Gerson. “ Theologia mystica est motio dftagogica in Deum 
per amorem fervidum et jjuruqi. Aliter sic: Theqjogia mystica 
est experimentalis # cogmtio h^bita de Deo per amoris unitivi 
complexum. Alitef sic: est sapiential id est sapida notio 
habit^ de Deo, dum ei supremus apex affectivae potentiae 
rat&nalis per an mem iungitur et unitur.” 

•^SfaramS^ theologia mistica gsperimentale, secondo 
il suo atto.prii^lpale e pib| proprio, b una notizia pura dr Dio 
che 1’ arnica d’ordinario rfceve nella caligine lu^ijposa, o per* 
di meglkf nel^lfiaro oscurcrd’ un’ alta contempkrione, mjieme 
con un amd^tllpfpmentale si iytimo, che la fa perdere tutta 
transfornjjirla in Dio.” 


a sbstessa per uqp||e 
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6. Ribei. “ La thdologi^ mystique, au point de vue su^jectif 
et experimental, nous semble pouvojr etre ddfinie: une 
attraction sumaturelle et passive de l’&rpe vers Dieu, prove- \ 
nant d’une illumination et d’un embiasement intdrieurs, qui 
prdviennent la reflexion, surpassent l’effort humain, et pouvent , 
avoir sur le corps un retentissement meir’eilleux et irresistible. 

. . . Au,point de vue doctrinal objectif c la mystique peut se 
definir: la science qui traite des ph£nom£nes sumaturels, qui 
preparent, accompagnert, et suivert l’attraction passive des 
&mes vers Dieu et par Dieu, c’est h. dire la contemplation divine; 
qui les coordonne et les justifie par l’autorite de l’J^critjire, 
de~ docteurs et de la raison; les distingue des, ph&iombnjjj^. 
parallbles dus a Paction cde Satan, et des faits, analogues 
purement naturels; enfin, qui trace des regies pratiques pour 
la conduite des &n,es dans ces ascensions sublimes mais 
pdrilleuses.” 

7. L'Abbb Migne. “ La mystique est la science d’etat sur- 
naturel de l’ame humaine manifest^ dans le corps et dans l’ordre 
des choses visibles par des effets dgalement sumaturels.” 

Ip these scholastic and modem Roman Catholic definitions 
we , may observe (a) that the earlier definitions supplement 
withe ut contradicting each other, representing different aspects 
of Mysticism, as an experimental science, as a living sacrifice of 
the will, as an illumination from above, 'yid as oil exercise 
ardent devotion; (b) that symbolic or objective Mysticism is 
not recognised; (c) that the sharp distinction between nathfal • 
and supernatural, which is set up by the scholastic mystics, ( 
carries with it a craving for physical “ mystical phenomem ”0 
to support tfye belief in supernatural interventions. These 
miracles, though not mentioned ip the earlier definitions, have 
come to be considered an integral part of “Mysticism, so that 
Migne and Ribet include them in their definitions'; (d) l*sjly, 
:hat those who take this view of “la mystique divind” are 
constrained to admit by the side of true m^tK'al faets^a parallel 
class of “ contrefagons diaboliques.” j, V 

8. Van Hg-rtmann. “ Mysticism (is the filling of the con- 
ciouspess wittk a content (feeling,' thought, idesire), by an 
nvoluntary eraergence of the some out of thft'trricoriscious. ’’ 

Von Hartmann’s hypostasis of tbe&Uqgggtscious has been 
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often and justly criticised. But his chapter on Mysticism is of 
great value. He begins by asking, “What is the ificsen of 
Mysticism ? ’*and sljows that it is not quietism (disproved by 
mystics like Bohme, arjd by many active reformers), nor ecstasy 
(which is generally.pathologjjcal), nor asceticism, nor allegorism, 
‘nor fantastic symbolism, nor obscurity of expression, nor 
religion generally, nqj superstition, nor the sum of these things. 

' It is healthy in itself, and has been of h?gh value to individuals 
and to the race. It prepsyed for the Qospel ofiSt. John, for the 
revolt against-.arid scholasticism in the* Middle Ages, for the 
Reformation, and for modern German philosophy. He shows 
the*m$stical glement in Hamann, Jacobi, Fichte, and Schelling; 
Dftd quot^ with* approval the description of “intellectual 
intuition ” given by the last named. We must not speak of 
thought as an antithesis to experience, ‘*for thought (includ¬ 
ing immediate or mystical knowledge) is itself experience.” 
This knowlerig# is ifot derived* from sense-perception,—the 
conscious will ^ias nothing to do with it,—“ it can only ha\% 
arisen through inspiration from the Unconscious.” * He would 
extend the name of mystic to “eminent art-geniuses who«owe 
their productions to inspirations of genius, and not to the Jbrk 
of their consciousness (e.g. Phidias, /Eschylus, Raphael, Ireeth- 
oven ")^ and even to every “ truty original ” philosopher, for 
every high though^ l^s been first apprehended by the glance 
of geniqs. Mo*over, the relation of the individual to the 
Abs®Iq|^ an essential theme of philosophy, can only be 
mystically apprehended. “This feeling is the content of 
^fygticism ko.t i(o^v, because it finds its,existence only in it.” 
He then shows with great fo«:e how religious and«philosophical 
systems have full probative fqjce only for the few who are able 
to reproduce mystidally in'themselves tfieir underlying supposi¬ 
tions*^ truth of which can only be mystically apprehended. 
“ Pfence it is that those systems which rejoice in most adherents 
are just the poorest of’all and most unphilosophical (e.g. 
materialism arationalis ;ic Theism).” 

9. Du Prel “ If the |elf is not wholly contained in self- 
consciousness, if man is a"being dualised by the threshold of 
sensibility, fhen isJMysticism possible ; and if thetthreshold of 
sensibility is mo^e, then Mjl|ticisra is necessary.” “The 
33 
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mystical pnenomena of the soul-life are anticipations o'f the 
biological process.” “Soul is Our spirit within the self 
r consciousness, spirit is the soul beyond the self-consciousness.’ 

Th^g definition, with which should be compared the passage 
from J. P. Ritchef, quoted in Lecture I., assypies that Mysticism 
may be treated as a branch of experimental psychology. Du Pi€! 
attaches gseat importance to somnambulism jnd other kindred 
psychical phenomena, which (he thinks) give us glimpses of 
the inner world, of our Ego , in maqy ways different from our 
waking consciousness; “As the moon turns \p us only half 
its orb, so our Ego.” He distinguishes between the Ego and 
thy subject. The former will perish at. death. Jt arises from 
the free act of the subject,, which enters the time-jyocess as*a 
discipline. “The self-conscious Ego is a projection of the 
transcendental rubject, and resembles it.” “ We, should regard 
this earthly existence as a transitory phenomenal form in 
correspondence with our transcendental interest.” “Con¬ 
science is transcendental nature.” (This last sentence suggests 
thoughts of great interest.) Du Prel shows how Schopenhauer’s 
pesgimism may be made the basis of a higher* optimism. 

“ T(jpe path of biological advance leads to the merging of the 
Egoi in the subject.” “ The biological aim for the race 
coincides with the transcendental aim for the individual.” 

“ The whole content of Ethics is that th^ ggo^.nust subserve 
the Subject.” The disillusions of experienc<*>show that earthly 
life has ho value for its own sake, and is only a meang to an , 
end; it follows that tojmake pleasure our end is th$ one fatal 
mistake in life. These thoughts are mixed with speculation o£ 
much less vajue; for I cannot agjee with Du Prel that we shall 
learn much about higher and deeper mode%of life by studying 
abnormal and pathological states of the consciousness. 

10. Goethe. “.Mysticism is the scholastic of the heagt, the 

dialectic of the feelings.” p ^ 5 

11. Noack. “ Mystjcism is formless speculation.’* 

Noack’s definition is, perhaps, not very happily phrased, for 

c the essencq of Mysticism is not speculation but^ intuition; 
and yhen it begins to speculate, &it is obliged atv once to 
,take to itself “forms.” Evep the ultima^ goal' 3 ofVthe via 
negativa irf’ apprehended as “ft kind of fojpn^of formlessness.” 
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Goethe’s definition regards Mysticism as a system of religion o. 
philosophy, and fr©fi thistpoint of view describes it accurately. 

12. Ewatd. “Mystical theology begins by maintaining that* 
man is fallen away fr8m Go 3 , and craves to be again, united 

r with Him.” . 

13. Canon Overtom. “That we bear the image of God is 

the starting-point, qpe might almost say the posKikvte, of all 
Mysticism. The complete union of tRe soul with God is the 
goal of # all Mysticism.” % % • 

14. Pfleidsrer. “ Mysticism is the immediate feeling of the 
unity qf the self with God; if is nothing, therefore, but the 
fundament^ feeling ^)f religion, the religious life at its \ery 
nearf an<J centre. But what makes the mystical a special 
tendency inside religion, is the endeavour to fix the immediate- 
iiess of the life in God as such, as abstract^! from all inter¬ 
vening helps and channels whatever, and find a permanent 
abode in tHfe Sbstract irfwardndss of the life ofjfious feeling. 
In this God-intoxication, in which self and the world are alile 
forgotten, the subject knows hinaself to be in possession of the 
highest atKj,fullest truth ; but this truth is only possessed in the 
quite undeveloped, simple, and bare form o# monotonousffeel- . 
ing; what truth the subject possesses is not filled up wy any 
determination in which the simple unity might unfold itself, 

^nd it lacksViere£oi» the clearness of knowledge, which is only 
attained when thought harmonises differences with unity.” 

%5 + Professor A. Seth. “Mysticism is a phase of thought, 
or rather, perhaps, of feeling, whicl* from its very pature is 
hardly susceptible of exact definition. Ifc appears in connexion 
with the endeavour o{ the .human mind to grasp the Divine 
essence or the ultimate reality of things, and to enjoy the 
blessedness of actual communion with the highest. The first 
is # the philosophic side of Mysticism ; the Second, its religious 
side. The thought tha| is most inteftsely present with the 
mystic is thayof*\ supreme, all-pemding, and indwelling 
Power, in wiiorn ad things are one. Hence the speculative 
utterance^ of Mysticism Ire always more or less pantheistic in 
character. On the praifcical side, Mysticism maintains the 
possibmt/of direct intercours^with this Being 6f £eings. 

God ceases to hgjyi object^ ar jl becomes an experience." 
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This^carefully-worded statement of the essence of Mysticism 
is followed by a hostile criticism. 'f’rofflssor Seth considers 
quietism the true conclusion from the mystic’s premisses. “ It 
is characteristic of Mysticism, that if does not distinguish 
between what is metaphorical and what fc susceptible of a 
literal interpretation. Hence it is pro no to treat a relation o*f 
ethical htrtnony as if it were one of substantial, identity or 
chemical fusion; and, taking the sensuous language of religious 
feeling literally, it bids the individual aim at nothing less than 
an interpenetration of essence. And as this goal is unattainable 
while reason and the consciousness of self remain, the mystic 
berths to consider these as impedimenta to be thrown asidg^. 
. . . Hence Mysticism demands a faculty above reaso'h, by 
which the subject shall be placed in immediate and complete 
union with the ftbject of his desire, a union in which the con¬ 
sciousness of self has disappeared, and 'In which, therefore, 
subject and object are one/' To this,^ I think; the mystic 
rAight answer: “ I know well that interpenetration and absorption 
are words Which belong to the category of space, and are only 
mets-phors or symbols of the relation of the soul to God; but 
sepdrateness, impenetrability, and isolation, which you affirm of 
the belong to the same category, and are no whit less 
metaphorical. The question'is, which of the two sets of words 
best expresses the relation of the ransomedcovl to til Redeemer^, 
In my opinion, your phrase ‘ethical harmoriy’ is altogether 
inadequate, while the New Testament expressions, ‘ member¬ 
ship,’ ‘ union,’ ‘ indwellirtg,’ are as adequate as words can be.” 
The rest of the criticism is directed against the “ negative • 
road,” which 5 have no wish to defend, since I cannot admit 
that it follows logically from the first principles of Mysticism. 

16. Recijac. “ Mysticism is the tendency to approach the 
Absolute morally, “and by means of symbols.” * tJ 

Rdc^jac’s very investing Essai setr les ^Fondements de la 
Connaissatice mystique has the great merit**of emphasising the 
symbolic character of all mystical phenomena, ®»d of putting 
all such experiences in their true pl/Vce, as neither ^hallucina¬ 
tions cor invasions of the natural torder, but symbols of a 
higher reality^ “ Les apparitidhs et Vutres ph&iomfends mys¬ 
tiques n’existent que dans I’esprft d c u vc#any,gpne perdent rien 
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pour.cela de leur prix ni ddeur v£rit£. . . . Et alors n’y a-t-il 
pas au fond,des sytiboiijs autant d'etre que sous les ph6no- 
mfenes ? Bien plus encore : .car l’fetre ph£nom€nal, le i£el, se 
pose dans la conscience par un enchainemenj de faits teHement 
, ; s v uccessif que noift ne ten«ns jamais ‘le mSme’; tandis que 
sdus les symboles, si ifcrns tenons quelque chose, c’est l’identique 
et le permanents” «R£c£jac also insisjp with greA force that 
tl^p motive power of Mysticism is neither curiosity nor self- 
interest* but love: the itotjusion of silien motives is at once 
fatal to it • Its logic, consists in having confidence in the 
rationality of the moral consciousness and its desires.” This 
agrees with what J ha$e said—that Reason is, or should be* the 
logic of oar entire personality, and "that if Reason is so defined, 
it do«s not come into conflict with Mysticism. R^c^jac also has 
much to say*upon Free Will and Deterrmnisrif. He says that 
Mysticism is an alliSpce between the Practical Reason (which 
he identified jvith “ la Eibertd ’*) and Imagination. “ Deter¬ 
minism is the opposite, not of * Liberty,’ but of ‘indifference.’ 
Liberty, as Fouillde says, is only a higher form of Deter¬ 
minism.”" The modern idea of liberty, and the mysticahcon- 
ception of Divine will, may be reconciled ift the same w#y as 
inspiration and reason, on condition that both are discovAed in 
the same fact interior to us, and*that, far from being opposed 
•fco each other, they 4 re fused and distinguished together dans 
quelque implicit? reellement present a la conscience." R£c£jac 
throughout appeals to Kant instead of to Hegel as his chief 
philosojlhical authority, in this differfhg from the majority of 
thtfse Kfho are ift sympathy with Mysticism. 

17. Bonchittc. “ J^ysticftm consists in giving to the spon¬ 
taneity of the intelligence « larger .part than to the other 
faculties.” 

,xS. Charles Kingsley. “ The great Mysticism is the belief 
which is becoming: eveiy day stronger "With me, that all sym¬ 
metrical natural objects are types of'some spiritual truth or 
existence. hen I walk the fields, I am oppressed now an^ 
then witron innate feelire that everything I see has a meaning, 
if I cdal^ but understand it And this feeling of being sur¬ 
rounded with traths Wmch I *cannot grasp, arifoynts to inde¬ 
scribable awe swB£$3ro& jLv*ything seems to be full of God’s 
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reflex, jf we coflld U see it. O^how I have prayed to'-have 
, ^e mystery unfolded, at least hereafter ! *To s6q, if but for 
moment, the whole harmony of, the gjeat system / To hear 
once the music wjjich the whole universe makes as it performs 
His bidding! Oh, that heaven!* The thought of the fi r p.: 
glan^ of creation from thence, when we\now even as we are 
known, *Alid He, th% glorious, the bedhtif&l, th« incarnate 
Ideal shall M justified in all His doings, and in all, and through 
all, and over all/ ... AH day, glimpses from the othev world, 
floating motes from tlfat inner transcendental Iffe, have been 
floating across me. . . . “Have you not felt that your real soul 
was imperceptible to your mental vision, except at a 
hallowed moments ? That* in everyday life the mirfB, looking 
at itself, sees only the brute intellect, grinding and working, 
not the Divine "particle, which is life and immortality, and on 
which the Spirit of God mos| probably works, as being most 
cognate to Deity” {Life, voL i. p. 55)“. Again he says : “This 
earth is the next greatest fact to that of God’s existence.” 

Kingsley’s review of Vaughan’s Hours with the Mystics 
shows that he retained his sympathy with Mysticism at a later 
peri&fi of his life. 0 It would be impossible to find any consistent 
idealistic philosophy in Kingsley’s writings ; but the sentences 
above quoted are interesting as a profession of faith in "Mysti¬ 
cism of the objective type. . L • “ 

19. R. L. Nettleship. “ The cure for a wrong Mysticisnj is 

to realise the facts, not particular facts or aspects of fac<3, but 
the whole fact: true Mysticism is the consciousness that * 
everything that we experience is an element, and Bnly'an * 
element, in fact; i.e. that in being 'what It is, it is symbolic of 
something more.” ~ " 

The obiter dicta on Mysticism in Nettleship’s Remains are 
of great value. 0 c „ 

20. Lasson. “ The essence of My&icis^'ls the assertion of 
an intuition which transcends the temporal categories of the 
understanding, relying on speculative reason, '^rationalism 
cannot condifct us to the essence of things; we therethre need 
intellectual vision. But 'Mysticism Mnot content rvith sym¬ 
bolic knowledge, and aspires to see^ghe Absolute by pure 
spiritual apprehension. ... Thjtreos aContmd&tion in regard- 
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ing God as the imfnanent Bssence of all things, anfl yet as an 
abstraction transcending all things. But it ii'inevitable* Pure 
immanence is unthinkable, if we are to maintain distinctions* 
in things. . . . StriclJ * immanence ’ doctrine tends towards 
^the monopsychis* of Avejroes. . . . Mysticism is often asso¬ 
ciated with pantheist!, but the religious character of Mysticism 
views eveiything fr<jm the standpoint of teleology* yhiltt pan¬ 
theism generally stops at causality. . ? . Mysticism, again, is 
often ^Jlied with rationajism, but their ground-principles are 
different, forerationalisjn is deistic, and rests on this earth, 
bcyng based on the understanding [as opposed to the higher 
faculty, the«reas^n], . . . Nothing can be more perverse«than 
to accus% Mysticism of vpguenes*. Its danger is rather an 
overvaluing of reason and knowledge. . . . Mysticism is only 
religious so»long as it remembers that Ve can here only see 
through a glass daPkly; when it tries to represent the eternal 
adequately, ft /alls into a new S.nd dangerous retranslation of 
thought into images, or into bare negation... . t - Religion i# a 
relation of person to person, a life, which in i*s form is an 
analogy ilq,the earthly, while its content is pure relation Jo the 
eternal. Dogmatic is the skeleton, Mystigsm the life-hjood, 
of the Christian body. . . . Since the Reformation, phil/sophy 
has t^ken over most of the work* which the speculative mystics 
jperformed^h the Middle Ages” (Esstiy on the Essence and 
Value of Mystkism). * 

*2n Nordau. • “ The word Mysticism describes a state of 
mind m which the subject imagi»es that he perceives or 
cHtuneseunk/iown and inexplicable relations among phenomena, 
discerns in things hints at mysteries, and rggards them as 
symbols by whiah a dark pijwer'seeks to unveil, or at least to 
indicate, all sorts of marvels. . . *. It is always connected 
■^ith strong emotional excitement. . . • Nearly all our per¬ 
ceptions, ideas, and conceptions are connected more or less 
closely through flffe association of ideas. But to make the 
associate or^of ideas fulfil its function, one more thing must be 
a Ais.A-Jattention , which is the faculty to suppress one part t>f 
the memory-images auk maintain another part.” ^e must 
selecf the strongest <pd mAt direct images* those directly 
connected wit^t^ aliSreijt ifirves; “this Ribot* calls adapta- 
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tion of th 4 whole 'organism to a predominant idea. . . . 
Attention presupposes strength of will. ^Unrestricted play of 
i association, the result of an exhausted or degenerate brain, 
gives rjse to Mysticism. Since the my£ic cannot express hjs 
cloudy thoughts 'in ordinary language, he Ipves mutually ex¬ 
clusive expressions. Mysticism blurs outlines, and makes tWf* 
transpare^tcopaque.” , , 

The Germans have t*vo words for what we call Mysticism—. 
Mystik and Mysticismus, (he latter being generally dyslogistic.. 
The long chapter in , Nordau’s Degeneration, entitled “ Mys¬ 
ticism,” treats it throughout as a morbid state. It^will be 
observed that the last sentence quoted flatly contradicts oqg 
of the statements copied from Lasson’s essay. But jSfordau is 
not attacking religious Mysticism, so much as that unwholesome 
development of < symbolic “ science, falsely so colled,” which 
has usurped the name in modern France. Those who are 
interested in Mysticism should certainly study the pathological 
symptoms tffiich counterfeit mystical states, and from this 
point of view the essay in Pegeneration is valuable. The 
observations of Nordau and other alienists must .lead us to 
suspp.ct very strongly the following kinds of symbolical 
representation, whether the symbols are borrowed from the 
external world, or created by the imagination:—(a) Alljthose 
which include images cf a sexual character ,ft is'ifiinecess?,ry # , 
to illustrate this. The visions of monks and ciuns arc. often, 
a$ we might expect, unconsciously tinged with a morbid 
element of this kind. ,.( 6 ) Those which depend en mere 
verbal resemblances t or other fortuitous correspondences. 
Nordau shows that the diseased brain is very ready to follow 
these false trains of association, (c) Those owhich are con¬ 
nected with the sense of smell, which seems to be morbidly 
developed in this kind of degeneracy. ( d) Those which J i£ 
any way minister to pride or self-sufficiency,. 

2a. Hamack. “Mysticism is rationalism applied to a 
sphere above reason.” » 0 

<1 have criticised this definition in mv first Lecture^, nd have 
suggested that the words “ rationalist^ ” and “ reasons ought 
to be transpoced. Elsewhere CHarnkUk says that '‘the dis¬ 
tinctions between “ Scholastic ft Roman, CJergjan, Catholic, 
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Evangelical, and Pantheistic Mysticism” are at best^super¬ 
ficial, and in particular that it is a mistake to contrast 
“ Scholasticism and Mysticism ” as opposing forces in the * 
Middle Ages, “Mys8cism,”*he proceeds, “is Catholic piety 
general, so far as this* piety is not merely ecclesiastical 
Obedience, that is, fides implicita. The Reformation element 
which is ascribed to«it lies simply in thjg, that Mysfidsm, when 
developed in a particular direction, is led to discern the 
*inherenj responsibility ofttfce soul, of which no authority can 
again deprive* it.” The conflicts between Mysticism and 
Clyjjrjh, authority, he thinks, in no <Vay militate against both 
Ijging Catholic ideals, just as asceticism and world-supremacy 
are both Catholic ideals, thpugh cfintradictory. The German 
mystics he disparages. “I give no extracts from their 
writings,” he* says, “ because I do not wish £ven to seem to 
countenance the etcgr that they expressed anything that one 
cannot read* in* Origen, Plotinus, the Areopagite, Augustin^, 
Erigena, Bernard, and Thomas, or that they represented 
religious progress.” “It will never be possible to make 
Mysticisrti .Protestant without flying in the face of history and 
Catholicism.” “ A mystic who does not become a Cathoflc is 
a dilettante.” 

Beffre considering these statements, I will quote from 
.^pother attack apofl Mysticism ^y a* writer whose general 
views afe very similar to those of Harnack. 

?3^» Herrmantf (Verhehr des Christen mit Gott). “The 
, most fcoffipicuous features of the Rcftnan Catholic rule of life 
’ arei*obedience to*the laws of cultus and «f doctrine on the one 
side, and Neoplatonic Mysticism on the other. . . . The 
essence of Mystieiym lies in this : whgn the influence of God 
upon the soul is sought and found solely in an inward ex- 
pyftnce of the individual; when certain‘excitements of the 
emotions are take*. with*no further question, as evidence that 
the soul is possessed by God: when at the same time nothing 
external »tojhe soul is consciously and clearly perceived an<j 
firmly gtpped; when no thoughts that elevate *the spiritual 
life are(/reused by the positive contents of an idea that rules 
the soul,—then that isSKe piety of Mysticism. . *. m Mysticism 
is not that which ids COTnmpn to all religion, but a particular 
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species of religion, namely a piety which feels that which is 
historical in the positive religion to be burdensome, and so 
“reject^ it.” 

These extracts from Harnack and fterrmann represent the 
attitude towards Mysticism of the rRitschlian school in Ger¬ 
many, of which Kaftan is another well-knewn exponent. Thef 
are neo-Bafltians, whose religion is an austere moralism, and 
who seem to regard Christianity as a primitive Puritanism, 
spoiled by the Greeks, who brought into it their intellectualism , 
and their sacramental 'mysteries. True Christianity, they say, 
is faith in the historic Christ.' “ In the human Jesus,” s$ys 
Hermann, “we have met with a fact, the content, of which jg 
incomparably richer than "that of any feelings which arise 
within ourselves,—a fact, moreover, which makes us so certain 
of God that, out® reason and conscience being judges, our con¬ 
viction is only confirmed that we are in communion with Him.” 
“ The mystic’s experience of God” is a delusibn. If the 
Christian has learnt how Christ alone has lifted him above all 
that he had*even been before,-he cannot believe that another 
mancmight reach the same end by simply turning ip ward upon 
hirrfeelf.” “The piety of the mystic is such that at the highest 
pointHo which it leads Christ must vanish from the soul along 
with all else that is external.”’ This curious view of Christianity 
quite fails to explain now “our reason undrcon&ience” cag. 
detect the “ incomparable richness ” of a revelation altogether 
unlike “the feelings which arise within ourselves.” It En¬ 
tirely ignores the Pauline and Johannine doctrine* Of the 
mystical union, according to which Christ is not “external” 
to the redeemed soul, and most assuredly can nevibr “vanish” 
from it Instead of the “ Lo T am with y*U alway” of our 
blessed Lord, we are referred to “ history ”—that is, primarily, 
the four Gospels confirmed by “ a fifth,” “ the united testimtogiy 
of the first Christian community ” (Karnacb, Christianity and 
History). We are presented with a Christianity without 
knowledge (Gnosis), without discipline, without saoraments, 
resting partly on a narrative which these very histofcteal critics 
tear in pieces, each in his own-fashion, and partly on\a cate¬ 
gorical imperStive Which is rSally tiiW voiee of “irreligious 
moralism,” as Pfleiderer calls S. 'The wojds .are justified by 
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such, a sentence as this from Herrmann : “ Religious fcrith in 
God is, rigidly understood, just the medium by whi<jh the < 
universal law becomes^indivi4ualised for the particular man in 
his particular place in* the world’s life, so a% to enable him to 
^cognise its absoluteness *as the ground of his self-certainty, 
arid the ideal drawn fh it as his own personal end.” Thus the 
school whieh ha£ shftwn the greatest animus against Mysticism 
tmcohsciously approaches very near to the atheism of Feuer- 
-bach. indeed, what wotsa atheism* can thefe be, than such 
disbelief in the rationality of pur highest thoughts as is ex¬ 
pressed* in this sentence: “ Metaphysics is an impassioned 
e*de$vour t» obtain recognition for thoughts, the contents of 
which hate no other title *to be recognised than their value 
for us”? As if faith in God had any (jther meaning than a 
confidence tHat what is of “ value for us ” is tlie eternally and 
universally gogd afgl true! Jierrmann’s attitude towards 
reason can on]y escape aflieism by accepting in preference tjje 
crudest dualism, “ behind which ” (to quote Pfieiderer again) 
lies concealed simply “the scepticism of a disintegrating 
Nominalism.” • 

24. Victor Cousin. “ Mysticism is the pfetension to .know ' 
God without intermediary, and k so to speak, face to* face. 
For Mystitism, whatever is between God and us hides Him 
*%om us.” “ MylhciSm consists ^substituting direct inspira¬ 
tion for*indirect, ecstasy for reason, rapture for philosophy.” 
25? R. A. Vtfughan. “Mysticism is that form of error 
• which nflfetakes for a Divine manifestation the operations of a 
merely human faculty.” • 

This poor definition is tile only one (except ** Mysticism is 
the romance of # tjeligion”) <0 be fojmd in Hours with the 
Mystics , the solitary work in English which attempts to give a 
history of Christian Mysticism. The book has several con¬ 
spicuous merits. * l# The* range of the author’s reading is 
remarkable, and he has a wonderful jfift of illustration. But 
he was flo^ontent to trust to the interest of the subject t<j 
make his^ook popular, and tried to attract readefs by placing 
it in a ^nqgt incongruousjsettinj;. There is something'almost 
offensive in telliSg th^story men like Taufe% Suso, and 
Juan of the Croaf) in the* fo^p of smart conversations at a 
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house-party, and the jokes cracked at the expense of the 
’ benighted “mystics” are not always v in the best taste. 

' Vaughan does not take his subject cjuite seriously enough. 
Thereris an irritating air of superiority m all his discussions.of 
the lives and doctrines of the mystics, and his hatred and« 
contempt for the Roman Church often* warp his judgment. 
His own •philosophical standpoint is by no means* clear, and 
this makes his treatment of speculative Mysticism less ‘satis 1 
factory than the more popular part? the book. It if also a% 
pity that he has neglected the English representatives of 
Mysticism; they are quite as interesting in their way*as 
Madame Guyon, whose story he tells at. disproportion^ 
length. At the same tiihe, I wish to acknowledge con¬ 
siderable obligations to Vaughan, whose early death probably 
deprived us of even better work than the book*’which .made 
his reputation. 

26. Jme$ Hinton, “ Mysticism Is an assertion of a means 
oi knowing that must not be tried by ordinary rules ot 
evidence-trie claiming authority for our own impressions.” 

Another poor and question-begging definition, on the same 
line's’ as the last, a 

1 
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The Greek Mysteries and (^hristain Mysticism 
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The connexion between the Greek,Mysteries and Christian 
Mysticism is marked «not only by the name which the world has 
agreed to give t<3 that type of religion (though it must be said 
that nwrnipM is not the commonest name for the Mysteries— 
Spy to, T(\*T{ty rtki} are all, I think, more* freqgent), but by the 
evident desire on tl^e part of such founders of mystical Christi¬ 
anity as Clement anfl Dipnysius the Areopagite, to emphasise 
the - resemblance. It is not without a puspos£ that the»e 
writers, and other Platonising theologians from tha third to the 
fifth cenjury, transfer to the faith and practice of the Church 
almost every term which was associated wjth the Eleusgiian 
Mysteries and others like them. For instance, the sacraments 
are regularly p.vcrrrjpia; baptism is /iwtikok kovrpov (Gregory of 
Nyssa *; u»etion pvmiKov (Athanasius); the elements, 
£wrts 4So>8)J (Qregory Naz.); and* participation in them is 
fiv$rjK7) pATakrpj/vt. Baptism, again, is “ initiation ” (pvrjartt); a 
baptijfc^ person is p.tp.vrip.ivo's, p.varr]^ or crv/t/tvoriys (Gregory 
Njt and Chrysostom), an unbaptized pejson is ipujiffot. The 
celebrant \s’p.wrrqpl<i>v kwOpvovTtav /aucrraywyos (Gregory Ny.); 
the administration is /apdWis, as at Eleusis. The sacraments 
are also rtktrq or tikr), regular Mystery-words; as are r*k*loxrit, 
Tfk&ovcrOcu, TcXcicwrotos, which are used.in the same con- 
nfixion. Secret formula^ (the notion of secret formulas , itself 
comes from the Myederies) were iiroppryia. (Whether the words 
(fxarurp^g and v^payk ingheir sacramental meaning come from 
the Mysteffes seems doubtful, in spite of H^fch, Hibbeti 
Lectures; p. 295 .) Not is the language of the Mysteries 
applied only to the sacpftientsl Clement calls purgative disci- 
pline rk teaBipaw., and pxKp9 p.wrrqpm, and the highest stage 
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in the spiritual life itromtia. He also uses such language as 
the following: “ O truly sacred mysteries t O stainless fight 1 
My Way is lighted with torches, and I survey the-’heavens and 
God! „ I am become holy whilfe I am being initiated. The 
Lord is my hierophant,” etc. ( Protr a xii. 120). Dionysius, as I 
have shown in a note on Lecture III., us^s the Mystery word's 
frequently, ‘and gives to the orders of thy? Christian ministry 
the names which distinguished the officiating priests rt the 
Mysteries. The aim of t these writes was to prove that thg^ 
Church offers a mysferiosophy which include?, all the good 
elements of the old Mysteries without their corruption^. The 
alliance between a Mystery-religion and speculative Mysticism 
within the Church was at (this time as close as thjt beftween 
the Neoplatonic philosophy and the revived pagan Mystery- 
cults. But when We try to determine the amount of direct 
influence exercised by the later paganism, on Christian usages 
and thought, we are baffled both by the loss' 1 ov documents, 
aiid by the extreme difficulty of tracing the pedigree of religious 
ideas and customs. I shaH here content myself with calling 
attention to certain features which were common to the Greek 
Mysteries and tp Alexandrian Christianity, and which may 
perhaps claim to be in part a legacy of the old religion to the 
new. My object is not at dll to throw discredit upon modes 
of thought which may have been unfamiliar tcA* Palestinian 
Jews. A doctrine or custom is not necessarily un-Christian 
because it is “ Greek ” or “ pagan.” I know of no stranger 
perversity than for men who rest the whole weigh J, of their 
religion upon “history,” to suppose that our Lord meant to 
raise an universal religion on a purely Jewish basis. 

The Greek Mysteries were perhaps!" survivals of an old- 
world ritual, based on a primitive kind of'Nature-Mysticism. 
The “ public Mysteries,” of which the festival at Eleusis«was 
the most important, were so called bec^jise the State ad¬ 
mitted strangers by initiation to what wasUriginally a national 
cult. (There were also private Mysteries, conducted for profit 
by itinerant, priests (dyuprai) from the East, whoNas a class 
bore up good reputation.) The train features of the ritual 
at Eleusis art known. The fystivaINfeegan 0 at AthShs, where 
the mystce dollected, and, afteP a fast of several dap, were 

v V 
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“ driven ” to the sea, or to two salt lakes on Ahe road to 
EleuSis, for a purifying bath. This kind of baptism washed 
away the stains of their former sins, the worst of which they , 
were.obliged to confess before being admitted to the Mysteries, 
'then, after sacrifices Tiad been offered, the "company went in 
procession to Eieusis, where Mystery-plays were performed in 
a great hall, lar^e enough to hold thousands of fxjople, and 
the YPtariffs were allowed to handle cfcrtain sacred relics. A 
sacramental meal, in whiph a mixture of mint, barley-meal, and 
'"water \?as administered to* the initiated, was an integral part 
of the festival. The most secret pajt of the ceremonies was 
reSerteS for the br&irwu, who had passed through the ordinary 
initiation in a pfevious year. It .probably culminated in the 
solemn exhibition of a com*ear, the symbol of Demeter. The 
obligation o£ silence was imposed not s» muijh because there 
were any secrets to, reveal, but that the holiest sacraments of 
the Greek seligion fhigh| not fee profaned by being brought 
into contact vfith common life. This feeling was strengthened 
by the belief that words are more than conventional symbols 
of things., A sacred formula must not be taken in vain, or 
divulged to persons who might misuse it. 

The evidence is strong that the Mysteries had a real 
spiritualising and moralising influence on large numbers of 
thoseVhowrere ijiti^ted, and that this influence was increasing 
finder the early^mpire. The ceremonies may have been trivial, 
anfl^vfn at times ludicrous; but the discovery had been made 
that th^performance of solemn acts pf devotion in common, 
aft^r ascetical p/eparation, and with the aid of anriftipressive 
ritual, is one of the strongest incentives to piety. Diodorus is 
not alone in saying (tie is speaking of the Samothracian Mys¬ 
teries) that “ those who ha$e taken ‘part in them are said to' 
begpme more pious, more upright, and jn every way better 
tfian their former B selves.(? 

The chief morife force which lefl to the increased im- 
portanqp of Mystery-religion in the first centuries of our era, 
was the ddsire for “salvation” (ow^pia), whicji both with 
pagans and Christians was very closely connected with the 
hope of jeverlasting liftj. ♦ Hapfaness after deafly was the great 
promise held out m the Mysterites. The initiated were secure of 
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blessedness- in the next world, while the uninitiated must expect 
“to lie in darkness and mire after their death” (cf. f’lato, 
Phadrus, 69). 

Hoy was this “ salvation ” attained oV conferred ? We find 
that several conflicting views were held, which it is impossible 
to keep rigidly separate, since the human mind at one tirife 
inclines t,o ®ne of them, at another time to another. 

(a) Salvation is imparted by revelation. This makes at to 

depend upon knowledge ,7 but this knowledge was in tjie Mys** 
teries conveyed by thp spectacle or drama, not. by any intel¬ 
lectual process. Plutarch (de Defect. Orac. 22) says thatthqse 
who- had been initiated could produce “no demonstration j>r 
proof of the beliefs which they had acquired. And Syrfesius 
quotes Aristotle as saying that the initiated do not learn 
anything, but rather deceive impressions (ov padeh rt Selv dXXa 
iradiiv). The old notion that monotheism was taught as a 
secret dogma rests on no evidence, arid is w v(£ry unlikely. 
There was a good deal of OeoKpaaCa, as the ancients called it, 
and some departures from the current theogonies, but such 
doctrine as there was, was much nearer to pantheism" than to 
monotheism. Certain truths about nature and the facts of 
life were communicated in the “ greatest mysteries,” according 
to Clement, and Cicero says the same thing. And sometimes 
the yvuxns <rion]plas includes knowledge afoout the 'Mience an£ 
whither of man (rives larptv real rt yeyovapev, Clem. 'Exc. ex 
Theod. 78). Some of the mystical formula; were no ctoffbt 
susceptible of deep and edifying interpretations, espctiSlly in 
the direction of an elevated nature-worship. ■ * 

(b) Salvation was regarded, as in the Oriental religions, as 

emancipation from the fetters of human existence. Doctrines 
of this kind were taught especially in the t)rphic Mysteries, 
where it-was a secret doctrine (arropprjros Axfyos, Plat. PhSdr. 
6 a) that “ we men are here in a kind cf prison,” or in a tomb 
(< rfjpi rim to orw/ua tTvaicr^s <u« reBapphnqs hr rip irapivrt. 

Plat Crat. 400). They also believed in transmigration of 
souls, and irj a kvkXos rrjs yariartm (rota fati et generationis). 
The “ Orphic life,” or rules of.conduct enjoined upon these 
mystics, comprised asceticism, tand, fh«particular, afetinence 
from flesh; %nd laid great stSess on “following of God” 
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(?irf<r&u or cucoKiAOtiv r<f 6t$) as the goal of moral'iodeavour. 
This cult, howeve% was tinged with Thracian barbarism; its# 
heaven was* kind of Valhalla (piOrj aidvi os, Plat. Rep. fi. 363)# 
Very similar was the %ule of life prescribed by the Pythagorean 
brotherhood, who were ^lso vegetarians, atfd advocates of vir- 
.jjmity. Their system of purgation, followed by initiation, 
liberated men “ from the grievous woeful cltc 1 ^”*(icvkXou S’ 
fiapvTrtvdtos ipyaktoto on a tftmbstone), and entitled 
'them “to a happy life v#th the gods,” (For.the conception of 
* salvation as Reification, seif Appendix C,.) Whether these seets 
taught that our separate individuality must be merged is un¬ 
certain*; but among the Gnostics, who had much in cortrtnon 
Wrth-the Orphic Jnystce , the formula, “ I am thou, ahd thou art 
I,” was common (Pistis Sophia ; formulae of the Marcosians ;' 
also* in an-’jnvocation of Hermes: to Vov ivopa ipov koX to 
i/wv <r 6 v. iyai ydp.tlpj. to t'SioXov <rov. Rohde, Psyche , vol. 
ii. p. 6r). A foretafte of this deliverance was given by initia¬ 
tion, whidft Conducts the mystic to ecstasy ?an '&\iyoypSAot 
pavia (Galen), in which “animijs ita solutus est »et vacuus ut 


ei plane, nihil sit cum corpore” (Cic. De Divin. i. 1. *13); 
which wa? otherwise conceived as cVdowr^107*0? (ivdownuejjs - 
Kcii ovetTL ovcnjs iv fairrfi Siavoca s, Philo). 

(c) The imperishable Divine nature is infused by mechanical 
meant. Stacrament^and the like have a magical or miraculous 
potency Th^ Homeric hymn t <f Demeter insists only on 
ritual purity as the condition of salvation, and we hear that 
people Irusted to the mystic baptism to wash out all their 
previous sins. Similarly the baptism of fclood, the iffttrobolium, 
was supposed to secure eternal happiness, at aijy rate if death 
occurred within Jwenl^r years after the ceremony; when that 
internal had elapsed, it was common *to renew the rite. (We 
fin& on inscriptions such phrases as “ arcanis perfusionibus in 


sAemum rehatus.’^ So mechanical was the operation of this 
Mysteries suppose*? to be, that rites were performed for the 
de&d (£lat Rep. 364. St. Paul seemS to refer to a similar 
custom in * i Got. xv. 29), and infants wese appointed 
“priests,” and thoroughly initiated, that 1 they might tyj clean 


from th(|r " original sjnf’ Among the Gnostits, a favourite 

that initiation re liases men “from the fetters of 

i* '• 
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fate andjleeessity”; the gods of the intelligible world (<W 
vorjrol); with whom we hold communion in the Mysteries, 

<-being above “fate.” , 

(d) Salvation consists of moral regeneration. The efficacy 
of initiation withbut moral reformation naturally appeared 
doubtful to serious thinkers. Diogenes is reported to havje 
asked, “Whsat say you? Will Pataecion the ,thief be happier 
in the next world thah Epaminondas, because he has^peen 
initiated?” And Philo says, “It ofjen happens that good, 
men are not initiated, but that robbers, and njurderers, ancf~* 
lewd women are, if they pay money to the initiators and hiero¬ 
phants.” Ovid protests against the amrhoral doctrine ’of 
mechanical purgation with 0 more than his tisual eaxnestn&s 
{Fasti, ijj, 35) :— 

“ Omne nefas omnemque mali purgamina causata 
Credebant nostri tollere posse seneo. 

Grsecia principium mods fait; ilia riocentea - 
ImpH lustratos ponere facta putat. 

A,! nimium faciles, qui tristia crimina caedis 
Fluminea tolli posse" putetis aqua ! ” 
r > 

Such passages show that abuses existed, but also that it was 
felt to be a scandal if the initiated person failed to exhibit any 
moral improvement. 

These different conceptions of the of$ce of thtr Mysteries 
cannot, as I have said, be separated historically. They afl 
reappear in the history of the' Christian sacraments. ^The 
main features of the cMystery - system which pasggd, into 
Catholicism are the,,notions of secrecy, of symbolism,„ of 
mystical brotherhood, of sacramental grace, and, above all, of 
the three stages in the spiritual life; ascgtic purification, 
illumination, and brotmia as the crown. 1 
* The secrecy observed about creeds and liturgical forms JSiad 
not much to do with the development of Mysticism, except 8y 
associating sacredness with obscurity (cf. Strabo, x. 467, f/KpuftK 

1) (iwttikt) crtfivowotti rb Qtiav, ixtfuovfxivrq tt/v <j>v<xw aimfi 
■foxxrav ttjv qprfhjo-iv), a tendency which also showed itself in 
the love of symbolism. This xertainly had a great influence^ 
both in the farm of allegorisin' 1 (cf. Clem. Strom, L % 15, ism 
Si t icai alrtftrai ftot. t) ypaxfrqf miptLorrax 81 Kol kar&uvoron 

> o £» 1 
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tlrrtiv rat bnjfpmrofuvr] iKtftrjvai rat 8«t£ai eruoiKutte), which ^ 
Philo calls “ the method of the Greek Mysteries,” an 9 in the/ 
various kinds of Nature-Mysticism. The great value* of the* 
Mysteries lay in tHh facilities which they offered for free 
symbolical interpretation* 

The idea of mystical union by means of a common meal 
was, as we havq seen, familiar to the Greeks. For instance, 
Plutjjjxh tays (Non fosse suav. vivi Me. Epic. 21), “It is not 
the wine or the cookery that deligljts us at, these feasts, but 
'good Hope, Mid the belief that God ^s present with us, and 
that He accepts pur service graciously.” There have always 
bSerf t&o ideas of sacrifice, alike in savage and civilised*cults 
-Ahe m^sfical, tn which it is a - aemmunion , the victim who is 
slain and eaten being himself the god, or a symbol of the god; 
and\he commercial, in which something valuable is offered to 
the god in the hqpe of receiving some benefit in exchange. 
The Mystesie* certdinly*encouflaged the idea of communion, 
and made it Asier for the Christian rite to galffer up into itself 
all tli’e religious elements which can be contained in a sacra¬ 
ment of Jhis kind. » 

But fh<?scheme of ascent from KdOapait tj> fivrjarK, and from 
fivrjcns to tTroTTTtia, is the great contribution of the Mysteries to 
Christian Mysticism. Purification began, as we have seen, 
with <%nfweion cjf syi; it proceeded b> means of fasting (with 
Which yas combined. ayvtie^ ‘ irrb £vvovcr(as) and meditation, 
til^ £he second stage, that of illumination, was reached. The 
majority were Content with the partial illumination which 
•belonged to thi| stage, just as in booky of RomilT Catholic 
divinity “ mystical theology ” is a summit of perfection to 
which 1 * 1 all are n^t calfed.” The elect advanced, after a year’s 
interval at least, to the full* contemplation (brmmla). This 
highest truth was conveyed in various ways—by visible synF 
bSls dramatically # displajred, by solemn words of mysterious 
import; by explanations of enigmas and allegories and dark 
speeches (cf. Otig. Cels. vii. to), and perhaps by “ visions 
aftd revelations.” It i^ plaits that this is one of* the cases id 
which Christianity conquered Hellenism by borrowing.from it 
all its elements; aiid I <Jo not see that a Christian need 
feel any reluctance to make thfi admission. a 
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The* conception of salvation as the acquisition by foan ‘Of 
Divine attributes is common to many forms df - religidbs 
thought. It was widely diffused 'in the Roman Empire at 
the time of the,Christian revelation, and was steadily groVing 
in importance during the first centuries, of our era. The 
Orphic Mysteries'* had long taraght t|ie doctrine., On tomb¬ 
stones erected v&y members of the Orphic brotherhoods we 
find such inscriptions as these: “ Happy and blessed one! 
Thou shalt be a god instead of a mortal ” koX nanap- 
uTTf^Otoi 8‘ trrg awl ftporoio) ; “Thou art a god instead of a 
wretched man ” (btos <t *Xt«vo5 ivBpmitav). It has indeed 
been said that “deification was the idea of salvation taught in 
the Mysteries ” (Harn^ck). «© ® 

To modern ears the Word “deification” soynds qpt only 
strange, but arrogant and shocking. The Western conscious¬ 
ness has always tended Jo emphasise the distinctness of, indi¬ 
viduality,<vnd has been suspicious of anything that looks Jjka 1 
juggling with the rights of persons, human or Divide. This is 
especially true* of thought in the Latifir countries. Dtus has 
never been a fluid concept like Beds. St Augustine no doubt 
gives us the current Alexandrian philosophy in a Latin di^ss j 
but this part of his Platonism never became acclimatised 4n 
the Latin-speaking countries. The Teutoaic genius is in this 
matter more in sympathy with tfee Greek; but we are Westerns, 
yhile the later “ Greeks ” were half Orientals, and there is 
much in their habits of thought which is strange and Unin- 
telligible to ps. Take, for $wtan|e, the apotheo^s oLthe 

emperors. ?*hiai was a genuinely Eastern mode of homage, 

88 # 
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whiqh to the true European remained either* pro§me or 
ridiculous. % But Vespasian’s last joke, “ Viz! puto Deiif fio!"* 
would not sound ethnic in^ Greek. The associations of the* 
■word 6 * 6 % were not sufficiently venerable tp make th^ idea of 
deification (dc«*wV«) "grotesque. We find, as we should 
expect, that this wilgarisation of. the word affected even 
Christians in the Greek-speaking countries. Not *only were 
• the**barbarous people” of Galatia and Malta ready to find 
» *•“ theophanies ” in the visits of aposAles, or any other strangers 
who seemed*to havg«unusual powers* but the philosophers 
(axetp* the “godless Epicureans”) agreed in calling the 
highest faculty pf the soul Divine, and in speaking of*“ the 
God whef dwells within us.i’ Thefe is a remarkable passage of 
Origen (quoted by Hamack) which shoijs how elastic the word 
6 * 6 % was in*the current dialect of the educated. “In another 
sense God^is^saicf J:o be an immortal, rational, moral Being. 
In this sens^ every gentle (aoreta) soul is God. . But God is 
otherwise defined as the self-existing immortalBeing. In this 
sense the souls that are enclosed in wise men are not gods.” 
ClemenVtoo, speaks of the soul as “training itself to be 
God.” Even more remarkable than such language (of which* 
aaany other examples might be given) is the frequently 
reeuwing^ accusation that bishops, teachers, martyrs, philo¬ 
sophers, etc., ar# vefterated with Di>in^or semi-Divine honours. 
These charge! are brought by Christians against pagans, by 
paghns against*Christians, and by rival Christians against each 
other. ^Even the Epicureans habitually spoke oktljgir founder 
Epicurus ai ‘“h god.” If we try to tnalyse the concept of 
6 * 6 %', thus loosely anejp widely used, we find that the prominent 
idea was that exemption from the # doom of death was the 
prerogative of a Divine Being (cf.*i Tim. vi 16, “Who only 
biffh immortality ”), and that therefore the gift of immortality 
is itself a deification. * This notion is distinctly adopted by 
several Christian writers. Theophilfis says (ad Autol. ii. 37) 

“ that "man, by keeping the* commandments of God, may 
receive from him immortality as a reward (jiurO&z), and become 
God,” ^And Clement CStrorM. v. 10. 63) says, “T® be im- 
perishable (to is to share in*i>ivinity.” To 

the tame effect Jiippplytus (Philos, x. 34) says, “Thy body® 
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shall b§ immortal and incorruptible as well as thy soul. .For 
thou hast become God. All the things that folio w-upon the 
' Divine nature God has promised to sqpply to thee, for thou 
wast deified in being born to immortality." With regard to' 
later times, Hamack says that “after Theophilus, Irenseus^ 
Hippolytus, ^nd Origen, the idea of deification is found in all 
the Fathers of the ancjent Church, and' that in u primary 
position. We have it in Athanasius,- the Cappadocians, ’ 
Apollinaris, Ephr&em Syriis, Epiphanies, and others, as also in* « 
Cyril, Sophronius, and late Greek and'Russian theologians. 

In proof of it, Ps. lxxxii. 6 (‘I said, Yj* are gods’) isiveiy 
often quoted." He quotes from Athanasius* “ He became 
man that we might be deified ”; and from Pseudo-Hippolytus, 

“ If, then, man has become immortal, he will be God.” ° 

This notion grew within the Church as chiliastic and 
apocalyptic Christianity faded away. A fovourije phrase was 
th|t the Incarnation, etc., “abolished death,.” ,and brought 
mankind into a state of “ incorruption ” (h<f>&apo-ia). This 
transformation of human nature, which is also spoken of as 
is the highest work of the Logos. Athanasius 
• m ales it clear that what he contemplates is no pantheistic 
merging of the personality in the Deity, but rather a renovation 
after the original type. o ° 

But the process of deification may be conceived of ,in two* 
ways: (a) as essentialisation, (b) as substitution. The former 
may perhaps be called the more philosophical wmception, me 
latter the Qgre religious. The former lays stress on tile high 
calling of man, and his potential greatness a£s the image of 
God; the latter,'- on his present misery and*alienation, and his 
need of redemption. Tfce former was the,,teaching of the 
Neoplatonic philosophy, in which the human mind was the 
throne of the Godhead; the latter \yas the doctrihe of tfi» 
Mysteries, in which salvation was conceive& c bf realistically as 
something imparted or infused. 

The notioh that salvatrdh or (reification consists in realising 
our true natifte, was supportedthe favourite doctrine that 
like only can know like. “If \he s^ul were not essentially 
Godlike ( 8 *exd$s), it could never®know God .” 0 This- doctrine 
-might seem to lead to the heretical* condition that cun is 
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ifiovwriot t$ Uarpi^n the same sense as Christ. This conclusion, 
however„w^s strongly repudiated both by Clement and Prigen/ 
The former {Strom, jvi. 74). says that men are not p-tpo* 610$ 
'Kol rip 6ttp ifioovcno*; and Origen (in Joh, xiii. 25) sSys it is 
very impious to assert that we are fytoouViot with “ the un¬ 
begotten nature.” *> But for thosa^ who thought of Christ 
mainly a* the ©ivifce Logos or universal Reason, tfie line was 
• not’very easy to draw. Methodius says that every believer 
■ must, ^through participation in ChAst, be bftrn as a Christ,—a 
view which, if pressed* logically (as it ought not to be), implied 
aith#r«that our nature is at bottom identical with that of Christ, 
gj # that the lifcj of Christ is substituted for our own.*' The 
difficulty* as to whether the human soul is, strictly speaking, 

“ drvinte particula aura;,” is met by Pyclus in the ingenious 
and intere?ting passage quoted p. 34; “There are,” he says, 
“ three sorts of iH^oles, (1) ir\ which the whole is anterior to 
the parts, (y in whicli the whole is compiled .of the papts, 
(3) which knits into one stuff the parts and the whole (1) rols 
o\ok ra fifpr) <rwv<f>a{vowTa).” ’ This is also the doctrine of 
Plotintfar and of Augustine. God is not split up amoitg His 
creatures, nor are they essential to Him in the same way‘at Ha 
as to them. Erigena’s doctrine of deification is expressed (not 
verjscleqjly) in the following sentence (Be Div. Nat. iii. 9) : “ Est 
•igitur tferticipafto cflvinse essentise assifmptio. Assumptio vero 
eius divinse sapiential fusio quae est omnium substantia et 
es&ntia, et qusecumque in eis naturaliter intelliguntur.” Accord¬ 
ing Ic^Eckhart, the Wesen of God transforms tha^sopl into itself 
by means of tlte “ spark ” or “ apex of the soul(equivalent to 
Plotinus’ Kivrpov Enn. vi. 9. 8), which is “so akin to 

God that it is dlje with God, and not merely united to Him.” 

The history of this doctrine of the spark, and of the closely- 
*<?6nnected word synteresis, is interesting. The word “ spark ” 
occurs in this cd^pexion as early as Tatian, who says (Or. 13): 
“ In the beginning the spirit was a constant companion of the 
soul, *but forsook it because the %oul would not follow it; 
yet it retained, as it were, agtoark of its power,”‘etc. See tBso 
Tertuffian, DeAnimd, ^1. Fhe curious word syntmesis (often 
misspelt sinderesis), whid£ plays a considerable part in 
medieval mysfic^l treatises, occurs first in Jerome (on Eteeh. 
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“ Quartamqtfc ponunt quam Graeci vocant trwrrjpiii<riv, quae 
scintilla” conscientiae in Cain quoque pectore non exstinguitur, 
ct qua victi voluptatibus vel furore nos pqpcare seutimus. . . . 
In Scripturis [earn] interdum vocari legimus Spiritum.” Cf. 
Rom. viii. 26; 2 Cor. ii. 11. Then wo find it in Alexander of 
Hales, and in Bonaventur^, who (Itinerary c. 1) defines it as 
“ apex merftis seu scintilla ” ; and more precisely! Breviloquittm, 
Pars 2, c. 11): “ Benignissimus Deus quadruplex contuii> ei 
adiutorium, scilicet duplex haturse eUiuplex gratiae. Duplicem* 
enim indidit rectitudinem ipsi naturae, videlicet uaam ad recte 
ludicandum, et haec est rectitudo conscientiae, aliam ad; t£Ct* 
volendum, et haec est synteresis, cuius est remv/murcre contm 
malum et stimulare ad bonurti.’’ Hermann of Fritsla, speaks 
of it as a power Or faculty in the soul, wherein God works 
immediately, “Without means and without intermission.” 
Ruysbroek defines it as the qatural will,, cowards good im¬ 
planted in u| all^but weakened by sin. Giseler^gays : “This 
spalik was created with the soul in all men, and is a clear light 
in them, and strives in every way against sin, and impels steadily 
to virtue, and presses ever back to the source from which it 
yjraftg.” It has, says Lasson, a double meaning in mystical 
theology, (a) the ground of the soul; (i) the highest ethicat 
faculty. In Thomas Aquinas it is distinguished froig “ bitel- 
lectus principiorum,” the-fojpier being the highest activity of« 
the moral sense, the latter of the intellect. In Gerson^ 
“synteresis” is the highest of the affective faculties, the orghn 
of which is the intelligehce (an emanation from the highest 
intelligence^ which is Gcd Himself), and the activity of which 
is contemplation^, Speaking generally, tjje earlier scholastic 
mystics regard it as a remnant of the sinless state before the 
fall, while for' Eckhart and his school it is the core of the soul. 

There is another depression which must be considefed ft# 
connexion with the mediaeval doctrine of deijteation. This is 
the intellecius agens, or' vkvs woiijnicds, which bega*r its long 
history in Aristotle {De Anirna, e iii. 5). Aristotle ther£ dis¬ 
tinguishes two« forms of Reason, .which are related to each 
other as fqrm and matter. Reascfp becomes all things, for the 
matter of anything is potentially^the TVhole class to wmeh it 
^elo^gs; but Reason also makes all things, t^at is to sayi h 
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communicates to th^igs thosa categories by which ftiey become 
objects e& thought. This ’higher Reason is separate and • 
impassible (x^urrbs «<n «at &iraOrjs); it is eternal and ' 

immortal ; while the passive reason perishes with the* body. 
The creative Reason is Immanent both in the human mind 
and in the external world; and thus ^ply is it possible for the 
mind to know 'thlfcgs. Unfortunately, Aristotle says very 
little'more about his vow iroiip-ucos, ahd does not explain how 
tile two»Reasons are relafedjo each other, thfireby leaving the 
problem for h* successors to # work out. The most fruitful 
atbemy>t«to form a consistent theory, oh an idealistic basis t out 
of thg ambiguouS^nd perhaps irreconcilable statements in the 
De Anitnh, was made by Alexander of Aphrodisias (about 
200 ad.), who taught that the Active R^ason t “ is not a part 
or faculty of*our soul, but comes to us from without ”—it is, in 
fact, identify with ^be Spirit of.God working in us. Whether 
Aristotle woul<i,have accepted this interpretation of*his theojy 
may be doubted; but the commentary of Alexander of 
Aphrodisias was translated into Arabic, and this view of the 
Active Reason became the basis of the philosophy of Averlops. 
Averroes teaches that it is possible for the "passive reason to ■ 
uteke itself with the Active Reason, and that tins union may 
be attained or prepared for by ascetic purification and study. 
B«t he ies thft th% passive reason* is perishable, not wishing 
entirely to depersonalise man. Herein he follows, he says, 
Thetfiistius, whose views he tries to combine with those of 
Alexander. Avicenna introduces a celestial hierarchy, in 
which the highei'intelligpnces shed theii*light upon the lower, 
till they reach the Active Rbason, which lies nearest to man, 

“ a quo, ut ipse fljcit, effluunt specie^ intelligibiles in animas 
nostras ” (Aquinas). TJie doctrine of “ monopsychism ” was, of 
c<vifse, condemned by the Church. Aquinas makes both 
the Active and I^gsive Reason par^s of the human soul. 
Eckhart, as I liaye said in the # fourth Lecture, at one period 
of his teaching ^expressly identifies the “intellectus agens 
with the “sparlq” in reference to which he sayl that “here 
God’s ground is my ground, aid my ground God’s ground.” 
This doctrine of ijfae Divinity eg the groimd of the soul is very 
like the Cabbal^tfc doctrine of the Neschan&h, and the 
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Neoplatonic doctrine of Now (cf^tockl, yol. ii. p, 1007)., Eck 
hart was condemned for saying, “ aliquid est ip anima quod 
est increatum et increabile; sj, tota anima qtset tails, esset 
increa'ta et increabilis. Hoc est intellectus.” Eckhart cet- 
tainly says explicitly that “as fire tiff ns all that it touches into 
itself, so the birth of thepSon of God in the soul turns ms into 
God, so that God no, longer knows anyPhirfg in 0s but His 
Son.” Man thus beco&es “filius naturalis Dei,” instead of 
only “filius adoptivus.” 'We have seen that Eckhart^ towarfls 
the end of his life, inclined more and more Vo separate the 
spapk, the organ of Divine contemplation, from'’the? season. 
This is, of course, an approximation to rftie other vjpw of 
deification—that of substitution er miraculous infhsion from 
without , unless we see in it a tendency to divorce the per¬ 
sonality frpm the reason. Ruysbroek states his doctrine of the 
Divine spark -.very clearly: “/The unityof our spirit in God 
exists in two,- ways, essentially and actively. The essential 
existence of the soul, qua secundum aternam ideam in Deo nos 
sumus, itemque quam in nobis habemus, medii ac discriminis 
expers est. Spiritus Deum in nuda natura easentialiter 
'■ possidet, et spiritum Deus. Vivit namque in Deo et Deus 
in ipso; et secundum supremam sui partem Dei claritafcnn 
suscipere absque medio idoneus est; quin etiam ,-pereseterni 
exemplars sui clarhudinom tssentialiter he ptrsonaliiir in ipto 
lucentis, secundum supremam vivacitatis sum portionem , in 
,divinam sise demittit ac depiergit essentiam,-i bidemque°per- 
severanter jeeundum ideam manendo aeternam suam'tpossidet • 
beatitudinem; rursus'que cum creaturis omnibus per aeternam * 
Verbi generationem inde emanans, ire-esse suo creato con- 
snJtsntur.” The “natural union,’! though it i§ the first cause of 
all holiness and blessedness, does pot make us holy and 
blessed, being com&ion to good and 0 bad alike. “ Similitulie ” 
to God jp the work of gpce, “ quae lux qu^flam deiformis est” 
We cannot lose the “unitas,” ^ut we can lose the “ similitudo 
quas est gratia.” The Highest part of the soul is capable of | 
receiving a “perfect and immediate impression of the Divine 
essence"; by this “apex mentis^’ we pray “sink into tpeDivine- j 
and by a new (contmuods) creatton return to our j 
created being according to the idea of Gqd.” The question • 
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whether the “grotin^ of the jsoul” is created or not*s obviously 
a form ofi£hp question which We are now discussing. Giseler, 
as I have saicflDiolds tfeat it>'^s created with the soul. Stem- 
gassen says: ‘HThat v»hich God has in eternity in uncreated 
wise, that has the soul ft time in created wise.” But the 
author pf the Treatim on Love, whid\ belongs to Jh^ period, 
speaks of the s] 3 arlP as “ the Active I^ason, which is God." 
And'hgain, “ This is the Uncreated injthe soul of which Master 
Etkhart#speaks.” Suso see his to imply that *he believed the 
ground of ithe^soul to>*be untreated, an emanation of the 
Dirin* sattVe ; and Tjtuler uses similar language. Ruysbyek, 
in ttjp last «cha^fr of the Spiritual Nuptials, says that con- 
templative*men “ see that they are the same simple ground as to 
their'uncreated nature, and are one with the^same light by 
which they *see, and which they see.” The Iat$r German 
mystics taught^that*ihe Divine* essence is the; material sub¬ 
stratum of th^world, the creative will of Go<^ haring, so 
speak, alienated for the purpose a portion of His own essence. 
If, then, the created form is broken through, God Himself 
becomes Hie ground of the soul. Even Augustine countenafioes 
some such notion when he says, “ From a good man, or from 
a«§eod angel, take away ‘ man ’ or ‘ angel,’ and you find God.” 
But o»e the chief differences between the older and later' 

Miysticisjp* is that ttfe former regarded union with God as 
achieved through the faculties of the soul, the latter as inherent 
in essence.# The doctrine of Jmmanence, mord and more, 
emghasfeed, tended to encourage the belief thaJrjhe Divine 
element in the Soul is not merely something potential, some¬ 
thing’which the facullies riiay acquire, but is immanent and 
basal. Tauler nflyitions both views , % and prefers the lafcje*. 
Some hesitation may b^ traced in the Theologia Germanica on 
thisf point (p, 109, “ GoJjien Treasury ” dHition): “ The true 
light is that eterf^ Light which i^ God; or else^it is a 
created light, but yet Divine, which is called grace.” Our 
Cambridge Platonists naturally revived this Platonic doctrine 
of deification, mbch to the dissatisfaction of sdrne of their 
£ontempp|raries. <Tuclcn^y splaks of their teaching* as “a 
Kind of moral divinity mint#d only with a Tittle tincture 
of Christ added /»Nay, at Platonic faith unim to Godl" 
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Notwithstanding such protests, the Plafpnists persisted that 
all t*ue happiness consists in a participation of«JGod; and 
that “ we cannot enjoy Gpd by.any external exjunction with 
Him.” « » 

The question was naturally raised, “ If maxi by putting on 
Christ’s li^e can get nothing more tharmhe has already, wiiat ' 
good will it do hips?” The answeflr in the 1 Theologia 
Germanica is as follow!;: “This life is not chosen in border 
to serve any end, or to get anything by it, but for love of Its •* 
nobleness, and because God lovethr and e&teetneth it so 
greatly.” It is plain that any view yvhich regards' 1 neanp as 
essentially Divine has to face great difficulties when it pomes 
to deal with theodicy. » 6 

The other view qf deification, that of a substitution t>f the 
Divine Will, or Life, or Spirit, for the human, cannot in history 
be sharply distinguished fromithe theorie* whicji ^ave just been 
mentioned* Jgut the idea of substitution isr naturally most 
congenial to those who feel strongly “ the corruption of man’s 
heart,” and the need of deliverance, not only from our ghostly 
eneVnies, but from the tyranny of self. Such men feel that 
there must be a t real change, affecting the very depths of our 
personality. Righteousness, must be imparted, not m«*dy 
imputed. And there is a death to be died as wellA? *>life to 
be lived. The ol<imhn «must die before* thfe new which 
is “ not I but Christ,” can be born in us. The “ birth of God * 
(or Christ) in the soul” is a favourite doctrine of the'later 
German mystics. Passages from the fourteenth centuly writers « 
have been quoted In my fourth and fifth! Lectures. ^The 
following from Giseler may be a'dded,: “ God will be bom, 
not in the Reason, noj in the rWill, but ijf the most inward 
part of the essence, and all the facu^ies of the soul become 
aware thereof. Thereby the soul passes into mere passivity, 
and lets God work.” ^They all insist o%$n immediate, sub¬ 
stantial, personal indwelling, which is beyond what Aquinas 
and the Schoolmen taught. The Lutheran Church condemns 
'those who teach that only* the gifts of "God, and not God 
Himself, dwell in the believed an<^ the English I’lajpnists, a^ 
we have seen, insist that “an Want Christ * is really 6pm in 
the souL The German mystics aid equally emphatic about 
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the aflnihilatibri of the old man, which is the condemn of tins 
indwe ^ling Divine Mfe. In quietistic (Nominalist) Mysticism 
the usualplwase Was that the will (or, better, “self-will”)*must 
be utterly de\foyed,*so (fiat the Divine Will may t^Jce its 
place. But Crashaw's “ leave nothing of* myself in me,” 
represents the Aspiration of the later Catholic Mysticism 
generally. St Juajf of the Cross sS^fs, “The sou! must lose 
entirely its human knowledge and hrnntn feelings, in order to 
receive Divine knowledge and Divide feelings ”; it will then 
live “asfit were outside Uself*” in a state^" more proper to the 
future thal to the present life.” It* is easy to see how 
dan^&ous luch^eacbing may be to weak heads. A typical 
example, a much earlier data, is that of Mechthild of 
Hackebom (about 1240). * It was she who said, “ My soul 
swims in tfce Godhead like a fish ift water 1 ” and who 
believed that, in » answer to her prayers, God had so 
united Himaelf with* hen that %he saw with His eyes, and 
heard with HlS ears, and spoke with His flloulh. Ma^ 
similar examples might be found among the mediaeval 
mystics. . , 

Betwe^fi the two ideas of essentialisation and of substitution 
comes that of gradual transformation, whiclf, again, cannot in 
tSffary be separated from the other two. It has the obvious 
advantafgof not jeg^rding deification a$ an opus oferatum, but 
a£ a proirels, as a hope rather than a Tact. t A favourite maxim 
wit^ mystics who thought thus, was that “ love phanges the 
lover into the'beloved.” Louis of Granada often recurs to 
this thmight. # , • 

Tl» best’mystics rightly.see in the doctrine of the Divinity 
of Christ the besj safeguard against the extravagances to which 
the notion of deification easily leads.* Particularly instructive 
he(j» are the warnings \ 4 iich are repeated again and again in the 
Theologia Germaqica. * The false light dreameth itself to be 
God, and taketlrtcf itself what belong#th to God as God is in 
eternity without the creature, tffow, God in eternity is without 
contradiction; suffering, and griff, and nothing .can hurt o* 
vex Him, But with God when JHe is made man it is otherwise." 
|“Ther<£»re the false light thjfcketh and Seclareth itself to be 
above all works^words, custtmas, laws, and ordfr, and above ^ 
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that life which Christ led in the body which He possessed in 
His holy human nature. So likewise it £rofesseth to.jtemain 
unmdnred by any of the creature’s works; whether? tK?y be good 
or evil, against God or not, is sdl^ilikdPto it ;And it keepeth 
itself apart from all things, like God in eternity; and all that 
belongeth to God and to no creature it taketh to itself, and 
vainly dr^aaieth that thjf belongeth to i?.*’ It doth not set 
up to be Christ, but «the eternal God. And this is because 
Christ’s life is distasteful and burdensome to nature, therefore 
it will have nothing to do with it; "but to be <~lod in*etemity 
and not man, or to be 1 'Christ ao He was after rfis insurrection, 
is a^ easy and pleasant and comfortable to nature, and® so it 
holdeth it to be best” , * ', c 

These three views of the mann’er in which we may hope to 
become “ partakers of the Divine nature,” are all aspects of the 
truth. If \ye believe that we were madf in the image of 
God, then in becoming like Hihi we are realising aur true idea, 
a^d enterihg wpon the heritage which is ours*’already by the. 
will of God- On the other s hand, if we believe that we have 
fallen very far from original righteousness, and have po power 
of ourselves to help ourselves, then we must believe in a 
• deliverance from Outside, an acquisition of a righteousness not 
our own, which is either imparted or imputed to us. Arfcf, 
thirdly, if we are to hojae for a real change iq our rations to 
God, there must beVa reH change in our persQflaliqv 5 -a pro¬ 
gressive transmutation* which without breach of continuity .will 
bring us to'be something different from what fte were^ < The 
three views ^tie not mutually exclusive. As V^tke says, “ The 
influence of Divine grace does not: differ from the immanent 
development of the deepest Divine gerih of Jife in man, only 
that it here stands over-against m“an regarded as a finite and 
separate being—as ^something extermi to himself. If <he 
Divine image is the true nature of mait, and if it only possesses 
reality in virtue of its identity with ks typi#t>r with the Logos, 
then there can be no true self-termination inj|nan which is 
not at the same time a self-determination of the type in its 
image.” We cannot draw a sham line between the operations 
of our crtvn personand thote of God in jus. PeSonality 
escapes from ^all attempts to unit and define ft It » a 



APPENDIX t 367 

» j 

concept which -.stretches into the infinite, and therefore can 
only ^represented *0 thought symbolically. The personality 
must mJTVsidentified with the “ spark,” the “ Active Reason,” 
or whatever ^ like Id caiKthe highest part of our nature. 
I^o'r must we identify *it with the changing fMoi (as F^nelon 
caJJs it). The • personality, as I have said in Lecture I. 
(p. 33), is both < the*end > —the ideal*Yelf, and the ^hanging 
Moi, aijd fbt neithe?. If either thesis *s held divorced from 
its antithesis, the thought ceases to/be mystical. The two 
ideals 0# self-assertion anS .self-sacrifice are * both true and 
right,, and lpth* separately, unattainable/ They are opposites 
whtch»afe riallyjiecessary to each other. I have quoted from 
Vatfw’s attfflnpt wo reconcile graqp and free-will: another 
extract from a writer of tlte same school may perhaps be 
helpful. “Ija the growth of our experience,” says Green, “an 
animal organism, tjhich has its history in time, gradually 
becomes the* vehicle *of eterftally complete consciousness. 
What we call aar mental history is not a history of this cot# 
sciousness, which in itself can hav£ no history, but 9. history of 
the process by which the animal organism becomes its vehicle, 
^ur consciousness ’ may mean either of two things: either a 
function of the animal organism, which is beir^ made, gradually 
aflB^with interruptions, a vehicle of the eternal consciousness; 
or thd! «*ernal consciousness itself, as making the animal 
oifanismAfe wfchicle and subject to t:ertajfi limitations in so 
doijg, but retaining its essential characteristic as independent 
of timg, as the'determinant of becoming, which has not and 
doe§ nof itself become. The consciousness whichT*yaries from 
momqpt to iftom*ent ... is consciousness in the former sense. 
It consists in what maf£ properly be called phenomena. . . . 
The latter consaousness . *. . constitutes our knowledge ” 
(Prolegomena' to Ethicsjkpp. 72, 73). Analogous is our moral 
history. But no Christian can believe t 5 at our life, mental 
or moral, is or everUltn be necessary tc* God in the same sense 
in whicji He is necessary-.to ^>ur existence. For practical 
religion,' the symbol which wfe shall find most helpful is that of a # 
progressive transformation of <^rr nature after the pattern of 
^pod reveled ip Christ ; a process which |fes as jts erift a real 
union with Qod, though this e« is, from the nature of things, 
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The dealings to The chapters in the Authorised ’Wsrsion 
gif# a soft ofauthority to the •“ mystical” interpretation of 
Solomon’s Song, a poem touch was no doubt intended by its 
author to $>e simply a romance of true lbve. ^According to our 
translators, the I^ver of the story is meant -for Christ, and 
the Maide* for tHfe Church, * But the tendency of Catholic 
Mysticism ha*been to make the individual sdlil the brid^ of 
"CBrist, and to treat the Song, of Solomon as* symbolic of 
“spiritual nuptials” between Him and the individual “contem¬ 
plative.^ It ‘is this latter notion, the growth of which i wish 
to trace; * 

^•Erotic Mysticism is no part of Platonism. That “sensuous 
love*o^the unseer^” (as Pater calls Jt), which the Platonist 
€ften *Wtos^o*aim at, has more of a/niration and less of 
tenderness than the emotion which we have now; to consider. 
The .notion <$f a spiritual marriage between Go^ and the soul 
sejpm^tO have come from the Greek .Mysteries,#through the 
Alexandrian Jews and Gnostics. Representations of “marriages 
of gods ’’ were Oomnf&n at the Mysteries, especially at those of 
the least reputable kind (cf.*Lucian, Alexander, 38). In other 
instances the ceremoly of initiation waj made to resemble a 
marriage, and the u.wr*p was greeted with, the words 
vvn<l>u. %Anda®ojg the Jews of thetfirst century there existed 
a sys^pm of^h^ysteries, pr^bqj)ly copied from Eleusis. They 
had their great# and their lesser Mysteries, and we hear that 
juqong their secret doctrines#was “marriage with God.” Ia 
; and fantastic specu 



afgues thafas the Bible do«f not mention^ 
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Abraham, J?cob, and. Moses as yvtaplZovras Tc&ywautafy we 
are m^Snt to believe that their .children were%ot born nasally. 
.But he allegorises the women of the Pentateuch i a sheh a way 
(Aoy<j> piu tUn. yvvaiKtf, %py<p ayU?hi) that it^s difficult to . 
say what he wishes us to believe iij a literal sense. The 
Valentinian Gnostics seem to have talked much of “ spiritual 
marriage/'' and it was fr^m them that C^igen got ( th© idea 
of elaborating the confection. But, curiously enoughs' ij: is , 
Tertullian who first arguel that the body as well as the soivj, 
is the bride of Christ. t “ If the soiri is the bride,^.he sjiyS, “the 
flesh is the dowry” (de Eesurr.' 63). Origen, howd/er,^ really 
begad the mischief in his homilies and f comjjaentftry on* £he 
Song of Solopion. The prologue of the commentary 1© Rufkius 
commences as follows: “ Epithalamium libellus hie, id o est 
nuptiale carmen^ dramhtis in modum mihi videtur a Salomone 
conscriptus, quetn cecinit instar nubentisr sponsse, et erga 
sponsum suam «fui est sermo Dei caeles'ti amort flagrantis. 
Ahamavit eninf"eum sive anima, quse ad imagifltem eius %r-ra . 
est, sive ecclesia.” Harnack says that Gregory of Nyssa exhibits 
the conception in its purest and most attractive fori© in the 
Eastland adds, “ We can point to very few Greek Fjfthers in'* 
'whom the figure (foes not occur.” (There is a learned note 
01% the subject by Louis de *Leon, Which corroborates tins' 
statement of Hamadc. ^ He refers to Chryso^oiri, TMocforet, 
Irenaeus, Hilary, Cyprian, Augustine, TertulliWn, ggnatiu* 
Gregory of Ny ssa i Cyril, Leo, Photius, and Theophyl^ctsas 
calfing Chrisj^ the bridegroom of souls.) In fhe Vjfes*, we 
find it in Ambrose, less prominently in Augustipe and Jerome. 
Dionysitis seizes on the phrase of Ignatiu^, “ My love has keen 
crucified,” to justify erotic imagery in devotior&l writing. 

Bernard’s hofpilies on «the Song of Solomon gave a great 
impetus to this riode s of symbolisfn 7 bur even he says that 
Church and not the individual is the bride ‘gf Christ. Ther? 
is no doubt that'the enforced celibacy ami virginity of the 
monks mid nuns led them, consciously or uiytonsciousiy, to 
transfer to the human person of Q)$£t (and to a much slighter 
ghtent, to the Virgin Mary) a measure of those? feelings which 
could find no vent in their external lives. Wj st can* trane this, 
in a wholesotn^ and innocuous form, in tiM^visions of Juliana 
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of Norwich. /Quotations from Ruysbroefc’s Spiritual Nuptials 
and fra Suso, bearing on the same point, are given fa th* 
bodyoffhe Lectures* Go^d specimens of devotional poetry* 
•of this type m%ht be^elect ©4 from Crasfiavi and Quarts. (A 
few specimens # are included" in Palgrave’s Golden Treasury of 
Dacred Song. ) Fdn^lon’sdanguage'an the subject. ig not quite so 
pleasihgj, it brdUthis mdfe of sentimfatality than of reverence 
•The dbnlemplative, he says, desires/ 1 une simple presence de 
r _iement amouituse,” and speaks to Christ always 
“ comme 1'dp^se h l’^poux.” . 

.TheMvor 

Mohammedan‘mystics use erotic language very 
frealy, andf^pp^, Hke true Asiatics, to have attempted to give 
a sacramdtatal or symbolic character to the indulgence of their 
passions. From this degradation the jpystics of the cloister 
tfero happily free; but a morbid element is painfully prominent 
in the records of i%iy mediaeval saints, whose experiences are 
— classified by Ribet. H« enumerates—fi) “L^vihe: touches" 
--^oh ScaramSili defines as “real but purely spiritual sensa- 
tion% by which the soul feels the intimate presence of God 
d tastjs Hiaf with great delight ” ; (2) 11 The wound of Ibve,” 
of which^ne of his authorities says, “haeo poena tart Chavis, 
^qpod nidla sit in hac_vita delectatio quae magis satisfaciat.” 

It is j:odua experience that Cant, ii^ 5 refers: “Fulcite me 
Itonbusjgjjpate me vnalis, quia amqr» lawgueo.” Sometimes 
the wound iftnot purely spiritual: St. Teresa, as was shown 
bf«a,post-mortem examination, had underage a miraculous 
traiWreration of the heart “ft pourtanfelle suntecut 
pres de vmgtansi cette blessure fflortefle”! (3) Catherine of 
Sien* was bfitrothed.io Christ with a ring, yhich remained 
always on her fingers, though visible to herself alone. Lastly 
m the revelations ftf St ^Gertrude we r<*ad: “ Feria tertia Paschm 
dufti communicatura desidertret a Domino ufper idem sacra- 
mentum vivificunprenovare dignaretur in anima eius‘matri- 
momum^ipirituale quod ipsi in spiritu erat desponsata per 
fidem et religion**, necnompeAdiginalis pudicifhe integritatem, 
Dominos blind* seremtaWfespondit: hoc, inqrfiens, indubf- ' 

J ttfater faoam. Sic inclinatus id t^un blandisrimo aff*ctu earn ' 
£«i se «*ingens *jculum praedtfce animse eius infixit,” eta ? 

The employment of erotic imagery to express fhe indi^dual. 
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relation between Chrfst and the soul is ^wa$ dangeftus; 
|>ut this objection does not apply to the statement that “the 
Church is the bride of Christ.” Even in^the Old Testament 
we findnhe chosen c people so spoken 6f (cf. Isa. #v, 5; Jer. iii. • 
' 14). Professor Cheyne thinks that the Canticles were inter¬ 
preted in ^thjs sense, and A v lat this js why the book gained 
admission into the Cano/h. In the New Testament,, St. Paul 
uses the symbol of marriage in Rom. vii. 1-4; 1 CarixL 3; • 
Eph. v. 23-33. On the last passage, Canon Gore saji '. r “ The 
love of Christ—the removal of obstacles f to His tyve w atoning 
sacrifice—the act of spiritual purification—the gradual .sancti¬ 
fication—the consummated union in glory are fbe 
moments ofe the Divine process qf redemption, viewed f?om 
the side of Christ, whiph St. Paul specifies.” This use of, the 
“sacrament” ofWriage (as a symbol of the mystical union 
between Christ and the Church), which alqfte has the sanction 
of^ the New, Testament, is one which, te hope, tfie'Church will 
always treasure. The more personal relation also exists, and- 
the fervent devotion which it Elicits must not be condemied; 
though we are forced to remember that in our> mysteriously 
constituted minds f the highest and lowest emotions, lie very 
near together, and that those who have chosen a life of deta^Jb; 
ment from earthly ties must be'especially on their guard gainst 
the “occasional resengq?” which the lower nat^ whqj 
thwarted, is always plotting against the higher. * 
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